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PREFACE 


Avataravada is a unique characteristic of Hinduism. In this way, Avatari 
Parabrahman Svaminarayana incarnated in the village Chaptya in Uttara Pradesa on 
3 April 1781 (Caitra Sukla 9, Samvata 1837). In 1792, at the age of 11 years, he left 
his home and began a seven-year pilgrimage across India. After 7 years and 11 
months, he settled in the modern-day Indian state of Gujarata 1799. In 1800, he was 
initiated and took Bhagavati diksad in the Ramananda Svami’s sampraddya. The 
Guru, Svamit Ramananda, handed over the helm of the sampraddadya and made him 
his successor in 1802. During his lifetime, Svaminarayana preached his unique 
teachings to his followers. Throughout his travels, he explained the principle of 


becoming aksararupa and offering updsand to Purusottama. 


He revealed the existence of the following five eternally distinct ontological entities: 
jiva, isvara, maya, Aksarabrahman, and Parabrahman. He did not encounter a single 
sampradaya that believed in the existence of five eternally distinct entities or the 
principle of becoming aksararupa and offering bhakti to Purusottama. Along with 
it the form and nature of Aksarabrahman, isvara as a distinct entity from Brahman 
and Parabrahman, etc. are the matchless principles found in the history of the 
Vedanta tradition. Svaminarayana’s teachings were based on the ancient Indian 
scriptures and he propagated his principles using direct references from these texts. 
All his teachings were compiled in his time and preserved in a written form. This 


compilation is known as the Vacanamrta. 


In this manner, Svaminarayana provides a unique, unprecedented contribution to 
Vedic knowledge. His successors, Aksarabrahman Gunatitanda Svami and 
Brahmasvariipa Bhagataji Maharaja, continued this legacy. Brahmasvaripa Sastriji 
Maharaja (Sastri Yajfiapurusadasa, the third successor of Svaminarayana) had given 
the name of Svaminarayana’s teaching as ‘Aksara Purusottama Darsana’. He 
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propagated this Darsana by using terms such as Aksara-Purusottama Upasand and 
Aksara-Purusottama Siddhanta. In addition to conveying the Darsana’s teachings, 
he also created the mandiras in which he consecrated miurtis of both Purusottama 
and Aksarabrahman. Thereafter, Brahmasvaripa Yogiji Maharaja and Pramukha 
Svami Maharaja spread Parabrahman Svaminarayana’s teaching throughout the 


world. 


In Pramukha Svamt Maharaja’s time, through his blessings, after two hundred years 
of Svaminarayana’s time, Bhadresadasa a Sadhu has authored a commentary 
(Bhasya) on the Prasthdnatrayi. Today, Pragata Brahmasvartp Mahanta Svami 
Maharaja is enriching devotees with these darsanic principles. This darsana is also 
known as ‘Svadmindradyana Darsana’. This work is correlating the principles of 


Svaminarayana described in the Vacanamrta with the Svamindrayana Bhasya. 
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ABSTRACT 


Parabrahman Purusottama Svaminarayana offered novel contributions to the 
Vedanta philosophical tradition by presenting the principles of the 
Aksarapurusottama Siddhdnta (doctrine) and establishing the Aksarapurusottama 
Darsana, and an independent Vedantika school of thought. Although 
Svaminarayana’s teachings were based on the Vedic principles yet, Svaminarayana 
did not commission the writings of Bhasya or commentary on the Prasthdnatrayi 
(Upanisads, the Bhagavatgita, and the Brahmasitras) in his time. Nevertheless, in 
his time, his teachings had been compiled by five senior sadhus. This compilation is 
known as the Vacandmrta.' Two centuries later, commentaries (henceforth Bhdsya) 
in the Svaminarayana School were written and unequivocally acclaimed. The author 
of the Svamindrdyana-Bhdsya Sadhu BhadreSadasa claims that this Bhdsya, on the 
Prasthanatrayi, represents the eternal Vedic ideology proclaimed by Bhagavan 
Svaminarayana. Essentially, Bhagavan Svaminarayana has evidently elucidated all 
his fundamental philosophical principles in his Vacanamrta. The Vacanamrta is the 
most authentic scripture of the Svamindrayana faith. It is a historical monument that 


is compiled in front of Svaminarayana’s eyes. 


When we talk about the principles, which were given by Svaminarayana two hundred 
years ago, are authored today into the scholastic way on the base of Prasthdanatrayi, 
it provokes many issues regarding the authenticity of the teaching of Svaminarayana 
and the principles shaped by the Bhasyakara according to the Prasthdnatrayi. Since 
the period of two hundred years is enough to change the phenomenon of social, 
religious, and moral aspects of any particular region. Consequently, these changes 
can also be perceived in the various other writings which are stood at two different 


and vast time zone. 


' We will provide a profound introduction of the Vacandmrta and the Svamindrdyana Bhasya after a few pages. 
Vill 


This thesis comparatively analyzes the principles between the Vacanamrta and the 
Prasthanatrayi-Svaminarayana-Bhadsya of Sadhu Bhadresadasa to determine to 
what proportion the Bhdsya accords with the principles of Bhagavan Svaminarayana 
encoded in the Vacanamrta. Therefore, by critically analyzing Sadhu 
Bhadresadasa’s commentaries in light of Bhagavan Svaminarayana’s Vacanamrta, 


this thesis intends to bring forth a valid conclusion. 


Now, these days the Svaminadrdyana Sampradaya is the most growing faith across 
the world. Hundreds of thousands of numbers of devotees are following the 
principles of the Sampradaya. A vast literature has been written and enormous 
research has been conducted on Svaminardyanaism in India and abroad. However, 
much of the research up to now has been descriptive in nature. Moreover, this work 
is limited to providing some explanations on some particular topic of the work. In 
addition to this, this literature is unable to present the entire picture of 
Svaminarayana faith on accordance with the darsanika factors which are based on 
the Prasthanatrayi Sastras. It was a big gap in that field of research, so there was 


an urgent need to address this demand and be fulfilled. 


I am very fortunate because, for the first time in the history of Svamindrayana faith, 
I received the opportunity to fulfill the gap. When the Prasthanatrayi 
Svaminarayana Bhasya was published during 2007-2012, an imperious requirement 
arose to match the original Svaminarayana’s teachings (the Vacanamrta) with the 
novel Bhasyas. Finally, I was chosen to match both scriptures in an analytical way. 
This thesis is indeed investigating whether the novel Bhasyakara is following the 
Svaminarayana’s teaching or not. We will examine this by dividing the work into 
four parameters: 1. On the Basis of Epistemology 2. On the Basis of Metaphysics 3. 
On the Basis of Spiritual Practice and 4. On the Basis of Liberation. 
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System of Writing: 


Italics: This research work is based on two major scriptures: the Prasthdnatrayi and 
the Vacanamrta. The first part covers some of the world’s oldest Sanskrit texts such 
as the Upanisad, Gita, and Brahmasitra. The second part is considered the oldest 
Gujarati prose. However, they all possess a different language than my thesis 
language; thus the sheer number of their occurrence will raise the difficulty for the 
readers. Therefore, I have chosen to italicize Sanskrit and Gujarati words or titles of 


key sources. 


Translation: Unless otherwise stated, all translations from Sanskrit and Gujarati 
works are my own. For the Vacandmrta, I used the Gujarati edition, published in 
Dec 2003 with detailed footnotes and appendices (700 pages).” Within the body of 
this work, after citing the original Sanskrit lines, I have put the translation in the 
inverted comma first, then explanation and argumentation follow. Sometimes, if 
necessary, I have provided a detailed explanation of the particular Sanskrit or 
Gujarati words which have the special meaning in the sampradaya to understand, 
such as apopu (Gujarati) or atmaghati (Sanskrit). Again at the end of the thesis in 
the appendix, a list of Gujarati and Sanskrit words with their English translation is 


furnished. 


Transliteration: To read, pronunciation, and understand the Sanskrit and Gujarati 
words perfectly, I have used the standard scheme established by the International 
Alphabet of Sanskrit Translation for Devanagari script (IAST). To indicate plurality, 
however, I have taken the conjugate base nouns in both Sanskrit and Gujarati 
according to English grammar rules. For instance, the plural or vrksa is written as 


vrksas (meaning trees). Also, when necessary, I have applied English suffixes to 


> The reason to take this version of the Vacandmrta is the familiarity of the pages and paragraphs since I had 
memorized the entire Vacanadmrta of 700 pages in 2005. 
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Samskrta and Gujarati words to form modifiers such as mayic, sastrika, 
sampradayika, brahmika, etc. Their lexical forms follow English conventions rather 
than those of Sanskrit or Gujarati. For instance, Vedic, yogic, and Upanisadic, rather 
than Vedika, Yaugika, and Aupanisadika, as they would be otherwise. I have 
generally not ventured much beyond adjectives, though this rule could easily be 
extended to adverbs and form useful terms such as yogically, sampradayikally, and 


others. 


Capitalization: | have made some special capitalization to emphasize words like: 
The Guru: Here, The Guru is used to indicate the Brahamasvariipa Aksarabrahma 
Guru, by whom God manifest on earth. The Bhasyakara: this term is used for only 


Prasthdanatrayi Svaminadrayana Bhasyakara Sadhu Bhadresadasa. 


Abbreviations: Frequently used titles of key scriptures as the Upanisad, Gita, 
Brahmasitra, Svaminarayana Bhdsya, the Vacanamrta, and other major sections 
have been abbreviated as below when used in citations and sometimes within the 
text. 
AU Aitareya Upanisad 
AUSB Aitareya Upanisad Svaminarayana- Bhasya 
(This style is used for all of the Upanisad Svaminarayana-Bhasya, 
ex. MUSB for Mundaka Upanisad Svamindrdyana- Bhasya and so 


on) 
BG Bhagavad-Gita 
BGSB Bhagavad-Gita Svaminarayana-Bhasya 
BP Bhagavata-Purdana 
BS Brahmasitras 
BSSB Brahmasutra Svaminarayana-Bhasya 
BU Brhadaranyaka Upanisad 
CU Chandogya Upanisad 
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IU Isa Upanisad 


KU Katha Upanisad 

KeU Kena Upanisad 

MaU Mandikya Upanisad 
MU Mundaka Upanisad 
PU Prasna Upanisad 

SB Svaminarayana-Bhasya 
SU Svetasvatara Upanisad 
SV Svamini Vato 

TU Taittiriva Upanisad 


Vac. Amd. Vacanamrta Amdavad 
Vac. Gadh.1 Vacanamrta Gadhada I 
Vac. Gadh.2 Vacanamrta Gadhada I 
Vac. Gadh.3 Vacanamrta Gadhada MI 
Vac. Jet. Vacanamrta Jetalapura 
Vac. Kar. Vacanamrta Kariyani 
Vac. Loya Vacanamrut Loya 

Vac. Pan. Vacandmrta Pancala 
Vac. Sar. Vacanamrta Sarangpur 
Vac. Var. Vacanamrta Vartal 

VR Vedarasa 


Vac. Rah. Vacanamrta Rahasya 


SSSK Svaminarayana Siddhantsudha_ Karika 
SS Samkhya Sutra 

YS Yoga Siitra 

NS Nyaya Sutra 

JS Jaimini Sutra 

VS Vaisesika Sutra 


SK Samkhyakarika 
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Referencing: For sources such as the Vacanamrta, Svamini Vato, the Upanisads, 
Brahmasitras, Gita, Bhagavata Purdna, other Darsana Sitras, I have adhered to 
the Indian tradition of noting their section, chapter and verse or aphorism. I have 
provided references to applicable primary sources using the following method: 
placing an abbreviated title of the text followed by its pertinent chapter, sub-chapter, 
and verse number. I have done this to accommodate those familiar with the 
traditional method of referencing and more practically, to aid the reader to quickly 
find the quoted text in an alternative, available published version of the text. 
However, when the exact quotation is written from the Vacanamrta, the 
Svaminarayana Bhasya, Prasthadnatrayi texts and Svaminarayana Siddhantasudha 
I intentionally marked the page number with their respective section number, chapter 
number, and verse number right after the quotation on the main page. This helps to 
understand the philosophical flow of the thesis rather than to put all references in the 
footnote. This becomes very useful in a case where a single verse of the Bhasya is 
enunciated in length and it covers many pages. I have mentioned all the publishing 
information of the book or the scriptures whom I have used to cite the references 
directly or indirectly, including author, book’s name, page number, publisher, 
publishing year, version etc., except those few old books which miss this information 


partly. 


Methods of Analysis: The potential audience of this work is expected to be varied 
in terms of their familiarity with the Upanisads, Gita, Brahmasiitra, and the 
Vacanamrta. Moreover, the languages of the related texts should be considered as a 
key factor to understand the substratum of the thesis. Addressing such diversity 
requires not only a balance between a thorough elucidation of readings and concepts 
and the economy of language but also a continual awareness and the need for an 
exposition of the subtle interpretive forces underlying the act of translation. 


Additionally, and quite related, is keeping in mind the audience’s different 
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perspectives about the meaning, intent, and philosophy of the Prasthdnatrayi that 


are influenced by different renderings of the texts and its subsequent works. 


Because the Prasthdnatrayi is considered to be an authoritative philosophical and 
sacred theological text, many modern and traditional commentators have sought its 
authority to substantiate their respective schools of thought. Finally, the 
Aksarapurusottama Darsana, being a novel darsana, the lack of its accessible robust 
philosophical literature on it was also a challenge. Indian thought is typical. When 
engaging with it, one often experiences an unfamiliarity with its language, texts, 
topics of discussion, concepts, and sometimes even its ends. Radhakrsnana and 
Moore explain this convergence when they say, “The basic texts of Indian 
philosophy treat not only one phase of experience and reality but of the full content 
of the philosophic sphere. Metaphysics, epistemology, ethics, religion, psychology, 
facts, and value are not cut off one from the other but are treated in their natural unity 


as aspects of one life and experience or of a single comprehensive reality.” 


Radhakrsnana says further that the Indian traditional way is the best way to find the 
answer to the Indian philosophical questions. Differences in categorization, 
methodology, types of problems, and emphasis require the understanding of Indian 
thought using its own terms and judged by its own methods. In this manner, in terms 


of methodology, I am treading on our ancient traditional Indian path. 


I wish to mention that this thesis highlights the Svaminarayana School only. 
Although it is a novel darsana, and new readers and outsiders find it difficult to 
understand, therefore in my introductory chapter, I have explained the 
Svaminarayana history, tradition, faith, customs, norms, system, doctrines, and the 


guruparampara. Though it has become a little lengthy, yet it was most significant 


3 Radhakrsnana and Moore, a source book of Indian philosophy xxix, Princeton university Press, April, 1967 
XIV 


to understand such deep traditional thoughts. Here, I mention the basic points of the 


thesis study guide: 


1. 


The entire thesis is divided into six chapters. The first chapter is an 
introductory chapter. Then I divide the work into four parameters: 1. On the 
Basis of Epistemology 2. On the Basis of Metaphysics 3. On the Basis of 
Spiritual Practice and 4. On the Basis of Liberation. The last chapter is the 
conclusion of the entire thesis. 

Topics and subtopics are formed according to the basic philosophical factors 


of Svamindarayana tradition. 


. Each and every topic or subtopic is explained in length to the extent of its 


complexity. I have used sometime philology and hermeneutics also in need to 
explain some particular words. 

Then I bring the torch of the Svaminarayana’s Vacanamrta. After providing 
the direct quotation of the Vacandmrta, I explain the context of it. 

Then Svaminarayana Bhasya follows on that particular topic. In this, I 
highlight the fundamental essence of the Bhasya. 

Then analysis starts of both these scriptures. 

After discussion and argumentation, we reach a definite conclusion. In short, 
this research is analytical as far as the research type is concerned. It includes 
four factors for analysis; epistemology, metaphysics, spiritual practice, and 
soteriology. The scope of the research reaches the two prominent scriptures 
of the Svaminarayana Sampradaya; the Vacandmrta and the Prasthanatrayi 
Svaminarayana Bhasya. The research method compares both scriptures based 


on some specific principles with the help of the ancient Indian Vedic process. 


A vast literature of the Svamindrayana Sampradaya has been reviewed for the 


research which includes all the Prasthanatrayit Svamindrdyana_ Bhdasyas, 


Vacanamrta, Vacanamrtarahasya five volumes, biographies of Svaminarayana and 


Gurus, and many more books written on the Vacandmrta. In the beginning, the null 
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hypothesis was set that the principles described in both scriptures have no relation. 


The work is not about : 


1. 
2, 


This work is not a systematic commentary of the Prasthdanatrayt. 

This work is not just a compilation that accumulates all the references of the 
Prasthdanatrayi on a particular topic or subtopic. 

This text also does not embrace the methods of a persuasive essay in that it 
does not attempt to convince the reader to accept any particular interpretation. 
This work is not an exercise of comparative philosophical study with other 


schools of Indian philosophies. 


. The work does not claim for a particular interpretation as being correct and 


others as being flawed, even after applying the perfect methods. 
The research work is not just a translation of the Gujarati text and 
Prasthanatrayi text. 


The work ignores the western methods of interpretation of Indian text. 
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eartarrant att fee rerearrch TI 
ard Hee GeraeTra cH II 
Rraeraagaited atereatatrta: | 
afta: Ras ASTUTE & II 
Tarai a: Bad TATA 
wast Tertced Targeet Tere I 
Fea TATA SF CaTAATTAORT FS: | 
TSI Fee fIeSTt set Far: II 
I bow to Bhagavan Svaminarayana, who has established the principles 
(Aksarapurusottama Darsana) earlier, I bow to Guru Mahanta Svami Maharaja also 
who promulgated the principles. However, Sastriji Maharaja (the third successor of 
Svaminarayana) had already shown these unique principles to the world, which had 
been hidden in the Srutis and Smrtis, as the sun shines the world with its bright rays. 
Bhagavan Svaminarayana’s principles were compiled in the Vacandmrta, and Guru 
Parampara installed these principles in the hearts of devotees. Sadhu Bhadresadasa 
authored the Svaminarayana Bhasya- an extensive commentary based on the Vedic 
text that substantiates Bhagwan Svaminarayana’s original principles. This thesis 


offers an analysis of both texts, the Svamindrdyana Bhdsya and the Vacanamrta. 
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CHAPTER - 1 
INTRODUCTION 


1. Vedic Darsana Tradition 

Spirituality and philosophy are profoundly embedded within ancient Vedic texts. 
These well-documented, widely spread, deeply rooted, openly investigated, and 
soundly interpreted Vedic texts indicate the explicit way to the ultimate bliss which 
is attainable only by profound spirituality. However, from ancient times in India, 
philosophy and spirituality are interrelated. The development of Philosophy is 
based on spirituality itself. Without spirituality, there is no existence of philosophy 
in India*. Therefore, we use the word ‘darsana’ for philosophy, which is a more 


appropriate word that represents philosophy pervaded by spirituality. 


India is a land of spiritual wisdom. A land where, from ancient times, the 
contemplation on the transcendent has perpetually flowed. A land where the 
concept of ‘one world family’ prevailed. A land of realized sages and profound 
philosophical thinkers who had connected the individual with the supreme entity. 
Here, the mysteries of life and the afterlife have been unraveled. The principle of 
cause and effect has been deeply pondered upon, and conclusive discussions on the 
creation, sustenance, and dissolution of the world have transpired. This land has 
gifted the world with terms such as pramdnamimamsa (epistemology), 
tattvamimamsa (metaphysics), saddhanamimadmsa (spiritual endeavor), and 
muktimimamsa (soteriology). These are in fact, the subject matter of any darsana 


through which scholars analyze, discuss, and consolidate their respective positions. 


4 Prasad Rajendra, A Conceptual-Analytic Study of Classical Indian Philosophy of Morals, New Delhi; Concept 
Publishing Company, 2008, p.27. 
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2. Darsana 

The root verb of darsana is drs or ‘see’. Darsanam means seeing. In addition to 
that, darsana has a definite meaning in Hindu tradition. Seeing is an ordinary action. 
However, when arsi sees, the simple act of seeing becomes much more meaningful. 
In addition to seeing, he contemplates on what is seen, reflects on it from different 
perspectives, investigates it, and discusses it. To the great rsis, darsana was not 
merely the act of seeing, but a sincere, mature, and diligent spiritual reflection 
aimed at attaining the ultimate truth. Over time, this contemplation resulted in the 
gradual emergence of various streams of philosophical thought within India. Within 
their respective times, the maharsis molded these streams of thought into the form 
of sacred texts from which different darsanas emerged. Within India, there are six 
prominent Vedic darsanas collectively known as the Shaddarsana.> These six 
darsanas are the (I) Samkhya Darsana, (2) Yoga Darsana, (3) Nydya Darsana, (4) 
Vaisesika Darsana, (5) Karmamimamsda Darsana and (6) Vedanta Darsana.® Each 
of these six darsanas originated at different times and their founders were also 
different. In order to better understand the Svamindrayana Darsana, it is necessary 
to acquire a basic introduction of these six darsanas. A brief overview of each 


darsana is given below. 


2.1 Samkhya Darsana 

The Samkhya Darsana is one of the oldest darsanas in the Indian philosophical 
system.’ The sage Kapila, who is regarded as the founder of the Samkhya Darsana, 
is a historical figure. This Darsana is one of the six darsanas or schools of Indian 
philosophy. Kapila Muni is recognized as its founder because he methodically 
compiled its principles in the form of sutras or aphorisms. His authored text is 


entitled as Samkhyasiitras. Based on the Samkhyasiitras, Vijianabhiksu, a scholar 


5 Lakhani Seeta, Ed. Jaya Lakshmi, Hinduism for Schools, Vivekananda Centre London Ltd 2005, pp.33-36 

® BhadreSadasa Sadhu, Aksara-Purusottama DarSana an Introduction, June 2018, pub. Svamindrayana Aksharpith, 
p.5 

7 Pandeya Dr. Mithilesa, Upakara UGC NET Sansakrta, Upakara Prakasana, Agara, 2018, p.140 
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of the 16th century, composed a commentary entitled the Samkhyapravachan 
Bhasya. Although Kapila Muni’s Samkhyasitras is the principal text of this 
Darsana, the Samkhyakdarikds, a text written by a scholar named Jsvarakrsna, is 
more prominent. The principles of the Samkhya Darsana are propagated through 
the expositions and sub-commentaries written on the Sdmkhyakdarikas.® Samkhya 
believes in twenty-five entities.” 
Fenrpiactapirtecren: sepiaterpaa: Ae | 
remand facet + vephest farapia: ges: | SK 311 

“Mula prakrti is avikari (changeless), other seven entities fall into prakrti-vikrti. 
The production of sixteen entities are called vikdra (changeable), while Purusa is 


neither vikrti nor avikart.” Samkhya strongly believes in dual philosophy. !° 


This darsana places emphasis on the knowledge of the distinction between the 
sentient (caitanya) and insentient (jada). Terms such as ‘Prakrti’ and ‘Purusa’ have 
been utilized within this darsana to refer to insentient and sentient entities, The end 
of above-mentioned imbalance “‘agrafareia’” (SK 46), and knowing the distinction 
of them leads to liberation or kaivalya. Moreover, they assert, “gacfte:” 
(1/92) indicates that Samkhya does not believe God as the final cause of the 
universe. Samkhya believes in “fr (SK11) means three types of qualities. 1. 
sattva being goodness, 2. rajas being activity and tamas being the quality of 


darkness. 


2.2 Yoga Darsana 
“aq armas (YS 1/1) 


“Now, an exposition of Yoga.” 


8 Brahmadarganadasa Sadhu, Bharatiya Darsanoni Ruparekha -1, 2007, p.157 
° Pandeya Dr. Mithilesa, Upakara UGC NET Sansakrta, Upakara Prakasana, Agara, 2018, p.139 
‘0 Sena Gupta, Anima, The evolution of the Samkhya School of Thought, New Delhi, Sauth Asia Books, 1986, p.23 
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The Yoga tradition is pan-universal and para-universal in its perspective.'' Patamjali 
Rsi is the founder of the Yoga Darsana. By composing sutras that encapsulate the 
principles of yoga, he molded it into the form of a darsana. For this reason, this 
darsana is also known as the Pdtamjala Yoga Darsana. The Yogasutras is the 
principal text of this Darsana. Several expositions and sub-commentaries have been 


later authored on this aphoristic text.” 


Yoga admits all the twenty-five entities of Sémkhya and adds Isvara to it.'!* Most of 
the belief systems in Samkhya and Yoga remain the same. Yoga tells us about eight 
steps and Asamprajnata, a deep meditation where one becomes unaware of the 
surroundings and remains in a trance for some period. The ultimate objective of this 
darsana is to attain yoga. 
“onfarrararren: (YS 1/2) 

“Yoga’ is defined as the absolute concentration (nirodhd) of the citta,” the inner 
faculty that enables one to reflect and contemplate. As a consequence of this 
identification, topics such as the form of the citta, the nature of its content, and the 
means to its control, have been extensively deliberated. Within this discussion, the 
darsana describes eight steps as the means to attain yoga. These eight steps are 
known as ashtangyoga. They are yama, niyama, dsana, pranayama, pratyahara, 


dharand, dhyana, and samadhi. 


2.3 Nyaya Darsana 
Gautama Mun? is the founder of the Nyadya Darsana. By creating the Nydyasutras, 
he established the principles of the tradition within a darsanic framework. Gautama 


Muni was also known as AkSapada. Hence, this Darsana is also recognized as the 


'! Annada Balayogi Bhavanani, Understanding the Yoga Darsana, Dhivydnanda creations,Puduchery, 2011 

2 Zimmer Heinrich, Philosophies Of India, Brahmanism, Meridian Books New York 1957, pp.333-409 

'3 Prasada Rama, Patanjai’s Yogasiitras with the commentary of Vyasa and the gloss of Vacaspati Misra, Munsirama 
Manoharalala, p.8 

‘4 Prasada Rama, p.155. 


Akshapada Darsana. “satkeiatest =ara:”!> This Darsana defines ‘nydya’ as the 
examination of objects through valid means’ of knowledge. 
Pratyaksa (perception), anumdna (inference), upamdna (comparison and analogy) 
and sabda (verbal testimony) are the four means to attain valid knowledge. 
Moreover, the School proclaims sixteen padarthas 
“SETUP Sg STA eta aaah feof rare- 
ACHAT RATT SST fel TET ATTA ot: eT ACTA: |? 

“Means, right knowledge, doubt, purpose, familiar instance, established tenet, 
members, confutation, ascertainment, discussion, wrangling, cavil, fallacy, quibble, 
futility, and occasion for rebuke, by the knowledge of these substances on can attain 


moksa.’’'® 


The Nyaya Darsana is a school of thought that emphasizes the significance of 
reasoning. By providing authentic reasoning and various means of knowledge, this 
Darsana offers great contributions towards re-establishing and reinforcing eternal 
Vedic principles. These principles include, among others, the authenticity of the 
Vedas, the immortality of the atmdn, the existence of Paramatman, and reality of 
the world. Although the Nyaya Darsana does not exist today as a living tradition, 
its texts are still meticulously studied for their insights on skillfully establishing 
one’s belief through accurate reasoning and obtaining proficiency in scriptural 


debates.” 


2.4 Vaisesika Darsana 
VaiSesika is darsana which also believes in logically proven methods to attain valid 
knowledge. Kanad Muni is the founder of the Vaisesika Darsana and the author of 


the Vaisheshiksttras. This Darsana is entitled ‘Vaisestka' because of its belief in 


'S Nyaysitra, Vatsyayan Bhashya, 1/1/1 
‘6 Dr. Joshi G.N., Atma and Moksa, Gujrat university Ahmedabad, 1965, pp.1-27 
‘7 Brahmadarsanadasa Sadhu, Bharatiya Darsanoni Ruparekha-1, 2007, pp. 182-199 
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the existence of an independent entity named visesa. However, in ancient times, it 
was an independent Darsana. It had its logic, metaphysics, soteriology etc. but then 
the Vaisesika system became similar to the Nyaya School. Still, its seven special 
categories are providing a unique contribution to the Indian philosophical system: 
“HRT STFA Tat werd agate’) (VS 1/1/4) 
“Substance, quality, action, genus, difference, co-inherence, and non-existence 
There are seven categories, which are emerged from dharma. By the knowledge of 


these seven, liberation is possible.” 


2.5 Karmamimamsa Darsana: 

Maharsi Jaimini is the founder of the Karmamimamsa Darsana. ‘Mimamsa’ is 
defined as deep thought or deliberation. Since reflection on karmas 
(karmamimansa) must precede (is purva to) the reflection on Brahman 
(brahmamimamsa), this Darsana is also identified as Purvamimamsd. The Darsana 
primarily focuses on the methodical establishment of rites, such as yajnas, that have 
been advocated by the Vedas. Jaimini was a master in Vedic methods of performing 
yajnas. He states: 

aeterermniset wt: IS 1/1/2 

“Dharma is defined as the object which is distinguished or qualified by a 
command,” Sabara explains it as rites and rituals of yajfias described in the Vedas. 
“area fear: sade aate:’'® By composing the Karmasiitra, Maharsi Jaimini 
sculpted a tradition of Vedic rituals into a systematic school of thought. These 
stitras establish uniformity among Vedic Strotams that describe these rituals and 
ceremonies. Thereafter, a scholar named Sabara authored a commentary known as 
the Sabara Bhdsya on this text. Several sub-commentaries were also subsequently 
written on this commentary. The texts of this Darsana offer comprehensive 


explanations on numerous topics, including the various types of yajiias; the objects 


'8 Misra Prabhakara, Brhati Sabarabhasya Vyakhya, p.16 
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used within these yajfias; and the form of Indra, Varuna, Surya, Agni, and other 


deities, whose favor is to be attained by these yajfas.'° 


2.6 Vedanta Darsana 

The Upanisads are known as Vedanta. Therefore, the school of philosophy that is 
based on the Upanisads is the Vedanta Darsana. The essence of the Upanisads is 
brahmavidyd. For this reason, the Vedanta Darsana is identified as the school of 
brahmavidyd. In addition to the Upanisads, this brahmavidya is also explained 
within the Srimad Bhagavad Gitd. As a result, the Vedanta Darsana also considers 
the Gita to be greatly significant. Maharsi Vyasa compiled this brahmavidyd in the 
form of sutras. These sitras are collectively known as the Brahmasitra. The 
Brahmasiutra is also often referred to as Brahmamimdansa, because of its thorough 
investigation of the entity Brahman. In this manner, the Upanisads, Bhagavad Gita, 
and Brahmasitra form the foundational scriptures of the Vedanta Darsana. These 
three scriptures are collectively known as the Prasthdnatrayi. The Vedanta 
Darsana is the only school of Vedic philosophy that is still actively practiced today. 
Within India, traditions such as Advaita, Vishishtadvaita, and Dvaita have emerged 


as branches of the Vedanta Darsana.”° 


2.6.1 Branches of the Vedanta Darsana 

Within India, several darsanic traditions have emerged as branches of the Vedanta 
Darsana. These traditions include the Advaita Darsana, Visistadvaita Darsana, 
Dvaita Darsana, Dvaitadvaita Darsana, Suddhddvaita Dargana, and 
Acintyabhedabheda Darsana. A brief description of each of these six darsanas, 


along with the seventh, the Aksara-Purusottama Darsana, 1s given below. 


'? Brahmadarsanadasa Sadhu, Bharatiya Darsanoni Ruparekha-1, 2007, pp.219-225 
0 Bhadregadasa Sadhu, Aksara- Purusottama Darsana an Introduction, 2018, pp. 8-9 
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2.6.1.1 Advaita Darsana (Adi Samkaracarya) 

The Advaita Darsana was established by Adi Samkara. It is believed that he lived 
between 788 and 820 CE. Samkaracarya authored commentaries on the Upanisad, 
Bhagavad Gita, and Brahmasitra according to the principle of Advaita — non- 
dualism. He traveled throughout India and instituted four centers of learning 
(mathas) — one in each of the four cardinal directions.2! Adi Samkara mentions his 
entire position: 

SSTeHTeT TARA Bach Dewey: | eet Get Sefer Sat rete TTT I77 

“T explain in half of the s/oka which is described in billions of scriptures that only 
Brahman is the ultimate reality; this world is false and jiva is Brahman itself nothing 
else.” The Advaitadarsana accepts the existence of only one real ontological entity, 
Brahman. Maya and the world that is created from it is understood to be merely an 
illusion and unreal. Brahman is believed to be nirguna (without qualities) and 
nirdkara (without form). Brahman itself becomes bound by this illusionary maya 
and becomes liberated from it. It is believed that Brahman itself takes the form of 
the jivas and the world. In order to secure the Advaita principle, the following three 
realities are conceived: the pdramarthika (absolute reality), vyavaharika 


(experiential reality), and pratibhasika (imaginative reality). 


2.6.1.2 Visistadvaita Darsana (Ramanujacarya) 

The founder of the Visistadvaita, Ramanuja was a prominent philosopher of his 
time. He was a Vaisnava devotee born in 1017 CE in Sriperumbudur, Tamilnadu. 
He substantiated the doctrine of Visistadvaita, or qualified non-dualism, by 
authoring commentaries on the Bhagavad Gita and the Brahmasitra. He, however, 
did not author a commentary on the Upanisad. Sometime later, a scholar named 
Rangaramanuj composed a commentary on the Upanisad according to 


Ramanujacharya’s doctrine. 


21 Dr Prinja K. Nawal, Explaining Hindu Dharma, RMEP of Chanistor Publications Ltd. 1996, pp.126-163 
>? Brahmadarsanadasa Sadhu, Bharatiya Darsanoni Ruparekha-2, 2007, p.21 
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The Vishishtadvaita position advocates the existence of three ontological entities: 
cit (sentient), acit (insentient), and Brahman. Brahman is forever qualified, or 
Visista, by sentient and insentient creation. This doctrine is identified as 
Visistadvaita as a result of this relationship. Having refuted many Advaita 
principles, including the acceptance of Brahman as the only single, real entity, the 
world as an illusion, the jiva as ontologically identical with Brahman, and Brahman 
as nirguna, Ramanujacharya established his own position in his commentarial 
works. Within this Darsana, the significance of devotion (bhakti) and refuge 
(prapatti) is emphasized, and Vaikuntha is regarded as the highest abode. 
Ramanuyja claims: 
darfrefercafa vere fread eft: 
Sarfafafa shat stat geraferega 1173 

“The tenets of Ramanuja are as follows: three categories are established, as soul, 
not soul, and Brahman; or as a subject, object, and supreme disposer.” His 
Visistadvaita (qualified monism) also affirms that there is a unity of each individual 


self and can realize identity with the Brahman.”4 * 76 


2.6.1.3 Dvaita Darsana (Madhvacarya) 
Madhvacarya CE (1238-1317), or Purana Prajfia or Ananda Tirtha, was a great 
philosopher of India. He asserted the Dvaita (dualism) school of Vedanta. Madhva 
identified his philosophy as ‘Zattvavdda’ (realist viewpoint). His Bhedavada 
reveals: 

waded Utes fefatet crafter 

cadet wera ferofetarerseager: 11°7 


3 Madhvacarya, Sarvadarsana Sangraha, Caukhamba Vighabhavana, Varanasi, 2016, p.161 

4C. J. Bartley, op.cit., pp. 1-2, 9-10, 76-79, 87-98. 

5 Bruse M. Sullivan, The A to Z of Hinduism Rowman & Littlefield, 2001, p. 239. 

6 Sean Doyle, Synthesizing the Vedamtaa: The Theology of Pierre Johanns, S. J. Peter Lang, 2006, pp. 59-62. 
27 Madhvacarya, Sarvadarsana Sangraha, Caukhamba Vighabhavana, Varanasi, 2016, p.212. 


9 


“The two categories are asserted: one independent and second dependent. 
Independent is Lord Visnu, who is flawless and eminent with infinitive virtues 


whereas the rest of the entities fall into the dependent category.” 


Madhvacharya was a devotee of Krsna. He was born in South India and is believed 
to have lived between 1238 and 1317 CE. Madhvacarya authored commentaries on 
the Upanisads and the Brahmasitra. In order to further propagate his philosophy, 
he established the ‘Shri Krishna Matha’ in Udupi, a town located in the state of 


Karnataka. 


‘Dvaita' means two. This Darsana is identified as Dvaita because it accepts the 
existence of two distinct real entities: that which is svantantra (independent) and 
those that are paratantra (dependent). It believes Paramatman is independent, 
whereas all others - jiva, prakrti, and the world — are dependent. In addition to the 
sacred texts of the Prasthdnatrayi, this darsana also accepts the Bhdgavata Purdna 
and the Panchrdatra texts as authoritative. Bhakti is considered to be a prominent 


spiritual endeavor. The Darsana is severely critical of the Advaita principles. 


2.6.1.4 Dvaitadvaita Darsana (Nimbarkacarya) 

The Dvaitadvaita Darsana is also known as the Bhedabheddarsana. 
Nimbarkacharya, a devout follower of S11 Krsna, established the Dvaitadvaita 
Darsana. He is believed to have lived during the sixteenth century. Along with other 
texts, he authored a commentary on the Brahmasitras entitled the Vedantaparijata- 
Saurabha. Within this darsana, Sri Krsna and Radha has a specific relationship. 
Bhedabheddarsana explicitly says, 

“Refrccannfsaratara wart area: Gearn:””78 


°8 Nimbarkacarya, Vedantpaarijata Saurabhakhya three Bhdsya, nityasvarupabrahmachari mudritam, Vrndavana. p.19 
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“Lord Visnudeva Purusottama is the natural substratum as distinct and united, 
sentient and nonsentient entities.” Within this Darsana, Sri Krsna is worshipped as 
the Supreme Being and Radha is considered to be the principal devotee. The 
Darsana accepts the existence of the following three ontological entities: cit, acit, 
and Brahman. By believing cit and acit to be distinct from Brahman, the position 
advocates a dualistic point of view. Despite this, by understanding the cit and acit 
to not exist independently from Brahman, the position also supports a non-dualistic 


perspective. That is why this Darsana is identified as Dvaitadvaita Darsana.” 


2.6.1.5 Suddha Advaita Darsana (Vallabhacarya) 

Vallabhacarya (CE 1479-1531), was the founder of Suddha Advaita Dargana and 
Pustimarga. He is the adcarya and Guru within the Pustimarga, which he founded 
after his own interpretation of the Vedanta Philosophy. Similar to Samkara’s 
position, this Darsana accepts the existence of a single ontological entity, Brahman. 
aftat aroreisa 3 arecsiasrerctara Ye, 7 aera arlerored fe ye we a afr”??? she 


“Two pure united entities identified as Suddhd Advaita. This world has no influence 
of maya so has jiva. The world and the jiva are the forms of Brahman itself. They 
are not distinct from Brahman. In this way, Brahman in the form of cause and the 
world and the jiva in the form of effect are pure without the impact of maya.” 
However, Brahman, by its own wish, becomes the jivas and the world. This is 
understood as Bhagavan’s divine play. His devotional songs on Krsna are very 
famous even today. Mostly in the poetry of the sect, God’s daily actions and 


incidents are described. It became the tradition that no Vaishnava devotee spend 


» Brahmadarsanadasa Sadhu, op.cit., pp.144-145 
30 Giridhara Gosvami, Suddhdadvaita Martanda - 28 
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their time without singing or memorizing these devotional songs.*! Vallabha’s 


memories are preserved at Nathvara and in the Braja region. 


2.6.1.6 Acintyabhedabheda Darsana (Caitanya Mahaprabhu) 
Caitanya Mahaprabhu (18 February 1486-14 June 1534) established the 
Achintyabhedabheda Darsana. He was born in 1486 CE in West Bengal. Although 
he did not author any commentaries, a scholar within his lineage named Baldeva 
Vidyabhushana authored a commentary on the Brahmasitras in 1875 CE. This 
darsanic tradition is known as Madhva Gaudiya, or Gaudiya Sampraddaya. Within 
this tradition, Krsna is identified as the supreme being and Radha is also revered. 
The Bhadgavata Purdna and the Bhagavad Gita are considered to be primary texts 
for attaining devotion towards Krsna. Paramatman is regarded as being powerful 
and understood to possess infinite powers. The darsana believes that it is 
unascertainable (achintya) to know whether there is a distinction (bheda) between 
Paramatman and his power or they are one (abheda). As a result of this position, 
this Darsana is identified as the Achintyabhedabheda Darsana. It says: 

TA TART UTT: TK Sle Te: AAT 

TET PUPASTTEAT TTATSTT AT sHfeTAT 

oftraarermitatite carat 4: F152 
“Within this tradition, Sri Krsna is identified as the supreme being who was a son 
of Nanda, the ruler of Braja. God’s abode is Vrndadvana. The worship method is 
accepted from gopis who offered worship to Krsna. Among them, Radha is greatly 
venerated. The favorite scripture is the Bhagavata Purana. They believe in loving 
devotion towards God. This is Caitanya Mahaprabhu’s position. We don’t believe 


in anything else.” The Darsana believes that it is unascertainable to know whether 


3! Catherine B. Asher; Cynthia Talbot, India Before Europe. Cambridge University Press, 2006, pp. 111-112. 
32 Gopalabhatta Gosvami, Sriharibhaktivilasa -8 


12 


there is a distinction between Paramatman and his power or they are one. As a result 
of this position, this Darsana is identified as the Acintyabhedabheda Darsana. 


Caitanya is sometimes referred to by the names Gauramga or Gaura. 


3. Vedic Darsana Tradition and the Prasthdnatrayi Sastras 


3.1 What are Sastras? 
‘aed a aad =F sft sax’ — that which rule and protect us are called scriptures. 
HAPATA SHS TATAT sete | 
Uae ied Met TT ATT Ua a: | 

Sdastras uproot doubts and clarify principles that are difficult and subtle. Sdstras 
are the true eyes of man. Without them we are blind. In this chapter, we will 
acquaint ourselves with the three foremost of the many Hindu sastras. Collectively 
known as the prasthdnatrayi, these three sdstras have been stamped with 


philosophical treatises. 


3.2 Prasthanatrayt 

Prasthana means a sdstra that establishes principles, and the suffix trayi denotes 
the quantity of three. The three sastras which comprise the prasthdnatrayi are the 
Upanisads, Srimad Bhagavad Gita, and Brahmasiitras. These sastras are named 
Prasthan because it is only through them that philosophical principles are 
established (Prasthadpan). Hindii Sandtana sampradayas have always established, 
supported, and promoted their philosophical principles using the Prasthan Sastras. 
This unique tradition started in ancient times. Acdryas such as Samkaracarya, 
Ramanujacarya, Madhvacarya, Nimbarkacarya, Vallabhacarya, 
Ramanamdacarya and others, have written commentaries on these sastras. 
Similarly, commentaries on these three sdstras have also been written in the 


Svamindarayana Sampradaya. The three Prasthdn sastras are set to be considered 
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as the supreme authority in matters of philosophical debate amongst followers of 


Hindi Sandtana Dharma.** 


3.2.1 The First Prasthana: The Upanisads 

The Vedas are the oldest documented manual of mankind. It constitutes a 
way of life that leads humans to the ultimate bliss of the supreme reality. 
The Vedas are classified into four parts- Samhita, Bradhmana, Aranyaka, 
and Upanisad. The ant (last part) of Veda is called Vedanta. In this manner, 
the entire Vedanta system is based on the Upanisad. In this way, Upanisads 
are assessed as a great treasure of mankind by the great personalities of the world.*4 
The Upanisads are based in the Vedas. They are a specific part of the Vedas. 
Therefore, ‘1 Hfrq aqeat’ there is no creator of the Upanisads. Moreover, ‘atatfefrerat 


fecat ate’ they are a concise collection of the profound philosophical principles of 
the Vedas. That is why the Upanisads are also known as Vedanta. The philosophical 
definition of Upanisad is as follows: ‘safwad wat aad wa@fee aaat sft safiad’— 
Upanisadyate prdpyate jndyate brahmavidyad anaya iti Upanisad. “The source 


from where we can get brahmavidya is Upanisad.’ 


Today, we find more than 108 Upanisads. But the ten principal Upanisads are 
‘$u-ha-Hs-Ta-avs-mgaa-fafak:| wats a orate aearwwah am|— [sa—Kena- 
Katha—Prasna-Munda-Mandukya-Tittirih; Etareyam ca Chamdogya brhadaranyakam 
dasa.' — 'The ten Upanisads are Isa (Isdvdsya), Kena, Katha, Prasna, Mundaka, 
Mandukya, Taittariya, Aitareya, Chamdogya, and Brhadaranyaka. The essence of 
the Upanisads is brahmavidya: “arret get aq aet Tara at aradt safaery” — 


33 Gupta Gopalji, Hinduo ke Dharmagrantha, Hindulogy Books, New Delhi, May-2008, pp.45-53 

34 Max Muller (1823-1900), a famous German scholar, echoed this Sentiment when he said,“ If these words of 
Schopenhauer need any confirmation, I willingly give mine ”.Svami Vivekanda (1863-1902) commented, “We need 
strength. Who will give us strength? The Upanisads are a treasury of strength. They are capable of giving strength.” 
Many luminaries have thus studied and experienced the Upanisads with astonishment. 
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“Yenaksaram purusam veda Satyam provaca tam tattvato brahmavidyam ’ 
(Mundaka Upanisad 1/2/13). This is the definition of brahmavidya. “That by which 


Aksara and Purusa are known in their actuality is brahmavidya.” 


3.2.2 The Second Prasthana: Srimad Bhagavad Gita 

The Bhagavad Gita is the second prasthdna of Vedanta. It is encompassed within 
the Mahabharata. Since the Mahabharata is a historical text on Indian culture and 
tradition and the Bhagavad Gitd resides within it, the Gitd is also identified as a 
historical text. The Gitd consists of the 18 chapters that follow the 25" chapter of 
The Mahabharata’s ‘Bhishmaparva’. The Gita is comprised of 700 verses 
distributed over these 18 chapters (adhyayas). Within the text Dhritarashtra recites 


one verse, Sanjaya recites 41, Arjuna 84, and Sti Krsna recites 574 verses. 


The Bhagavad Gita is in the form of a dialogue. Within the Mahabharata, it is 
nested within two other dialogues. Vaishampayana is its principal speaker, while 
Janamejaya listens to his narration. Nested within the dialogue between 
Vaishampayana and Janamejaya, is a dialogue between Sanjaya and Dhritarashtra. 
Further nested within Sanjaya and Dhritarashtra’s dialogue is Sanjaya’s narration 
of the conversation between Sri Krsna and Arjuna. Among these three dialogues of 
the Mahabharat, the Gitd is considered to be the most significant. Since its 
discussions are presented in Anustup and other meters, the Gitd is also understood 


to be a poetical text. 


The aphorism ‘sfteraaromeat ad anudda’ “Stihdsapurandbhyam Vedam 
samupabrmhayet”” means the meaning of the Vedas should be clarified and 
supported historical scriptures and the Puranas. According to this traditional 
principle, the purpose of the Gitd is to clarify and substantiate the principles 


established within the Vedas and Upanisads. The brahmavidyda narrated within the 
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Upanisad is recollected and reaffirmed within the Gita. As a result, the Gitd is 


recognized as smritiprasthana.* 


The glory of the text is said as : “eataftadt mat der marertat: | arert ace: wefettenr aret wert 
wet |° — ‘Sarvopanisado gdvo dogdhad Gopalanamdanah, Partho vatsah 


sudhirbhokta dugdham gitamrtam mahat— ‘All the Upanisads are like a heavenly 
cow, Krsna milks the cow, Arjuna is like the calf on seeing which milk flows into 
the udders of the cow, and the milk of that divine cow is the nectar-filled Srimad 


Bhagavad Gita, the clever devotees consume that milk.’ 


3.2.3 The Third Prasthana: The Brahmasitras 

aerate anag fradt rey | sedan a yay afar fag: ||?’ Alpaksarasamdigdhama 
Saravad Visvato Mukham,; Astobhamanavadyama Ca_ Siutram_ Siitravido 
viduhu. “That which is composed of few words, does not contain long sentences, 
is capable of expressing an essential message and is clear, is called siitra.” The first 


stitra of the text is “atarat safaarar’”® This text elaborates on brahmavidyd - knowledge 


of the two Brahmans - Aksarabrahman and Parabrahman - which is described within 
sacred texts, such as the Upanisads and Gitd. Since this text systematically 
establishes and substantiates brahmavidyd through sutras, it is known as the 


Brahmasiutra. 


The Brahmasiitra consists of four chapters. Each chapter is in turn divided into four 
padas. Each pada is further partitioned into adhikaranas or sub-sections, and 
finally, each adhikarana contains one or more sitras. When establishing principles 


within this text, the author begins by declaring the subject of discussion. He then 


35 Reyna Ruth, Introduction to Indian Philosophy, Tata McGraw-Hill Publishing Co. Ltd Bombay-New Delhi, 1971, 
pp.37-45 

3° BG- Gita Mahatmayal/6 

1Govimdacarya, Vaiyakarana Siddhanta Kaumudi, Sridharmukhollasini- Hindivyakhydsamanvita-4, Caukhamba 
Surabharati Prakasana, 2016, p. xiv 

3BS I/1/1 
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presents possible doubts and queries regarding the subject by presenting the 
purvapaksa or opposing position. Upon invalidating the purvapaksa through 
resilient and reasoned arguments, the author subsequently presents the uttarapaksa 
or the proponent's position. He then ends reasserting the concluding principle. Since 
the text follows a system that is primarily dependent upon reasoning, the 


Brahmasitra is identified as the tarkaprasthana. 


We have thus acquired a brief overview of the Prasthantrayi Upanisads, Bhagavad 
Gita, and Brahmasutra. These principal texts highlight Updsana - devotion to 
Paramatman, and brahmavidyd (describes Brahman and Parabrahman which is the 


chief endeavor to attain the final goal).°? 


4. Bhagavan Svaminarayana and His Tradition 
In this subchapter, we will focus on Bhagavan Svaminarayana’s life, history, 


tradition, and contribution to society. 


4.1 Life and Work of Bhagavan Svaminarayana 

During the 14" and 15" centuries, India began to witness a revival of the Sandtana 
Dharma (adhydtma) with the emergence of mystics and saint-poets. Despite 
centuries of oppression by Muslim rulers, these mystics successfully wakened the 
eternal Hindu spirituality in the people. Among the many saints, Tulasidasa, 
Stradasa, Tukarama, Guru Nanaka and some of the later Sikha Gurus, Rohidasa, 
Kabir, Mirabat, Narasimha Mehta, Jnhanesvara, Ekanatha, and Namadeva 
contributed significantly to this revival. Svami Ramadasa inspired the renowned 
Sivaji of Maharastra, who then rose against the Mughals for oppressing Hindis. In 


1707, when Auragamjeba, the tyrant of Delhi, died, Mugala dominance ended.*° 


3° Kulkarni Chidambara, Vedic Foundations of Indian Culture, The Rsi and The Veda, Shri Dvaipayana Trust 
Bombay-Dharwar-Banglore, 1973, p.12 
40 JAanandadasa Sadhu, Vacandmrtani Visesataom, Svaminarayan Aksarapitha, Jul. 2019, p.4 
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The Rajaputa Maharajas of Jayapura, Jodhpura, and Udaipura regained their 
independence and this boosted the Hindu Dharma. Crowing this renaissance, 
Bhagavan Svaminarayana incarnated in Chapiya near Ayodhya, on Caitra Suda 9, 


Samvata 1837 (3 April 1781 CE). His childhood name was Ghanasyama.*! 


Besides playing with friends during childhood, Ghanasyama also loved to visit 
mandiras, where He often devotedly listened to the Ramayana. His divine 
disposition was evident from early childhood. Everybody in the region felt radiant 
divinity and a remarkable Godly personality in Ghanasyama. Being precocious, He 
mastered Sanskrit and studied the Vedic Sastras by the age of eleven. Around this 
period, He accompanied His father, a Sanskrit Pandita, to Banarasa, the most 
sumptuous seat of knowledge in India. Here, Ghanasyama gave a brilliant 
exposition on the Svaminarayana philosophy on behalf of His father, in a scholarly 
debate with other Panditas.*” Soon after returning, Ghanasyama left home, to begin 
the task for which He had incarnated. Now known as Nilakantha, He visited the 
important sacred shrines of India, to re-infuse sacredness in them, to personally 
observe the level of spiritual values and beliefs, and to redeem countless souls. His 
garb consisted of only a loincloth. He carried a Saligrama (Bala Mukunda), a water 
gourd, and a small diary written by Him containing the essence of scriptural 
wisdom. He possessed no map or compass to guide Him. He subsisted on alms or 


fruit lying on the forest floor.” 


In the bleak and desolate areas of the Himalayan ranges, He went without food and 
sometimes water for days. His longest span without a single morsel of food was 
during His visit to the earth’s most sacred and enchanting lake, Manasarovara.™ It 


is located at the height of 14,950 feet in Tibet, now inside China’s border. He took 


41 Dave Harsadaraya, Bhagvan Svaminarayan-1, Svaminarayan Aksarapitha, 2004, p.22 

*” Thid,p.80 

4 Rama Murthy Varanasi and Sadhu Vivekajivanadasa, Nilakantha Varni, Svaminarayan Aksarapitha, 2005, p.1 
44 Tbid., p.42 
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His last meal in the shrine at Badrinatha after celebrating Divali in October 1792. 
He had His second meal, on returning to the shrine from Mdanasarovara in the spring 
of 1793 CE, six months later. Added to this divine feat, He visited the lake during 
the winter, gladly tolerating snowstorms and sub-zero winds. He also bathed in the 
freezing water after breaking the surface of the (in all probability) frozen lake. Later 
in Muktindtha,® He performed severe austerities for about two and a half months, 
living only on fruits, leaves, and water. Extremely emaciated, He possessed the 
combined luster of an adept Yogi and a Brahmacari. In Bhutola, Nepala, King 
Mahadatta Sen was so captivated with Nilakantha and His profound wisdom, that 
he offered Him his kingdom and two daughters in marriage.*° Nilakantha declined 
politely and left. His lifework lay in uplifting those submerged in it by remaining 


aloof from the material and sensual world. 


In the Himalayan forests, Nilakantha met Gopala Yogi, from whom He mastered 
Astamga-yoga in a record nine months.*’ It would generally have taken a yogi a 
lifetime of relentless endeavor. After visiting Kathamamdu, He turned south-east to 
Bangala and trudged through the tiger-infested forests of the Sumdarabana. From 
Bangala, His route led southwards to Kanyakumari on the southern coast of India. 
During His travels, He encountered Sadhus and heads of various schools of 
philosophy. From them, He sought details regarding the nature of the five eternal 
realities, namely; jiva, isvara, maya, Brahman and Parabrahman. So far, the 


answers disappointed Him.** 


4.2 In Gujarat 
Trudging northwards, He arrived in Saurastra, Gujarat, on Sravana vad 6, Samvata 


1856 (21.8.1799 CE), after seven years and over 12,000 km of arduous traveling. 


45 Rama Murthy and Sadhu Vivekajivanadasa, Nilakantha Varni, Svaminarayan Aksarapitha, 2005, p.61 
46 Thid., p.77 

47 Thid., p.83 

48 Dave Harsadaraya, Ibid., p.235 
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In the village Loja, He finally received a satisfactory explanation about the five 
realities, from a humble sa@dhu named Muktananda Svami. He was the acting head 
of an ashram (monastery) belonging to Svamt Ramananda, a notable religious 
leader in Saurastra.*? Nilakantha’s heart finally warmed on observing the purity and 
the strict disciplinary codes of brahmacari of the sadhus. Joining this sadhu order, 
He served humbly by washing clothes, utensils, collecting cow dung for fuel, and 
begging alms. He also taught astamga-yoga to the sadhus including Muktananda. 


=— =? 


The young Brahmacari’s divinity affected them profoundly. 


Nine months later, Ramananda Svami arrived from his touring. To his followers, he 
had long proclaimed himself as a drumbeater in a play, heralding the chief player's 
arrival. That player had arrived in the form of Nilakantha. Ramananda Svami 
initiated Nilakantha, renaming Him Sahajananda Svami and Narayana Muni. One 
year later, in 1802 CE, Ramananda Svami, ceremoniously appointed twenty-one- 


year-old Sahajananda Svami as the Head of the Fellowship.” 


4.3 Unique Prayer 

Svami then prayed to Ramananda Svami for two unique boons, which remain 
unequaled in the history of the Guru-disciple relationship: “If your disciple is 
destined to suffer the distress inflicted by the sting of one scorpion, may the distress 
of millions and millions of scorpion stings befall each and every pore of my body; 
but no pain should afflict your disciple, may that begging bowl come to Me; but on 
no account should your disciple suffer for want of food or clothing.” Ramananda 


Svami granted the two boons.°! 


” Tbid., p.312 
°° Dave Harsadaraya, Bhagvan Svaminarayan-1, op.cit., pp. 376-377. 
5! Ibid., p.378. 
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Sahajananda Svami then gave the followers the Svamindrdyana mantra to chant.>? 


Henceforth, He became known as Svaminarayana. The devotees and sddhus 
lovingly addressed Him as Sriji Maharaja or Maharaja. As soon as people chanted 
this mantra, they attained a trance-like state called samadhi, usually only possible 
after mastering the eight steps of astamga-yoga. However, here, by Sriji Maharaja’s 
grace, people had a vision of their personal deities or incarnations. Countless were 
thus attracted to the fold.** Initially, Sriji Maharaja established alms-houses for the 
needy. His Paramahamsa dug wells and ponds in many towns and villages where 
there was a constant shortage of water. He knew that only if the fundamental needs 
of the people for food and water were met would they begin to think of higher ideals 
of morality, character, and devotion to God. He also persuaded them to forsake 


adharma, such as female infanticide and sati.>* 


4.4 Purity in Festival 

The degradation of sacred festivals was another form of adharma prevailing in 
contemporary society. Under the guise of propitiating deities, the custodians of 
dharma — the sddhus and Brahmins misled society. They had introduced false 
modes of devotion in the form of immoral and evil rituals, such as adultery and the 
partaking of meat and liquor as prasdda — sanctified offerings. Gambling and 
licentious behavior also prevailed during festivals. In reality, the festivals became a 
ruse for the gratification of the senses. Therefore, Sriji Maharaja decided to hold 
prominent holy festivals by inviting devotees in mass gatherings. In these, He 
elucidated the import of the festivals and the specific rituals and rites to be 
performed. For instance, He was the first to advocate Ahimsaka Yajnas — a non- 


violent ritual of the sacred fire — to prevent the slaughter of animals such as goats.* 


°2 [bid., p.387 

53 [bid., pp. 400-410 

>4 Adargajivanadasa Sadhu, Bhagwan Sri Svaminarayan Jivana ane Karya, Svaminarayan Aksarapitha, 2014, p.68 
% Vaghela B. G., Bhagvan Svaminarayannu Samakdlina Lokajtvana, Svaminarayan Aksarapitha, 2011, p. 155 
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Another example of His edification of festivals was removing vice such gambling 
from Krsna Janmastami, the birthday celebration of Sti Krsna. Sriji Maharaja 
advocated reading of the sastras, singing devotional kirtanas extolling the glory of 
Sri Krsna and fasting to uplift the senses onto a more sublime plane. He formulated 
a similar solution to abolish ribald songs, known as phatdand, sung during marriage 
ceremonies. He replaced these songs with Azrtanas glorifying the marriage of Sri 
Krsna and Rukmini, composed by His sddhus. Through His sublime love and 
teachings, He also convinced the local pugnacious clans to renounce their lawless 
ways of living and turn to trade or agriculture instead. In A Comprehensive History 
of India, Datta notes, “They gave up the habit of drinking, gambling, eating meat, 
smoking and raised their moral standards. Sahajanandaji exhorted people to have 
restraint on their passions and lead a pure — God-fearing life. ... Some criminal 
tribes even gave good citizens.”*° Bishop Heber too noted the lofty level of morality 
established by Bhagavan Svaminarayana, “His morality was said to be far better 


than any which could be learned from the sastras.”>’ 


4.5 Women’s Upliftment 

For the female devotees, He took a bold and revolutionary step. He introduced 
special arrangements for them to sit and worship in Mandiras on an equal footing 
with men and appointed women well-versed in the Satsang literature to teach female 
devotees. Hitherto, women had been neglected by society. Hence, they could neither 
obtain formal education nor religious instruction. In fact, in the recent history of 
Indian culture, He was the first to liberate women in the real sense the world knows 


today. Through his grace, many female devotees attained an exalted spiritual state.**° 


© Datta K K and Narayana V A, A Comprehensive History of India-11, People’s publishing house, 2000, p.848 

57 Heber Reginald, Narrative of a Journey through the Upper Provinces of India-2, John Murray Albemarle Street, 
1846, p. 106. 

°8 Adargajivanadasa Sadhu, Bhagwan Sri Svaminarayan Jivana ane Karya, Svaminarayan Aksarapitha, 2014, p.73 
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4.6 Sadhus of Svaminarayana 

He created a unique order of three thousand ascetics to aid Him to establish 
Ekantika Dharma. The majority of these ascetics were known as Paramahamsas. 
For all the ascetics, He advocated five vows: eight-fold Brahmacarya (niskama), 
non-attachment (nissneha), non-ego (nirmdna), non-taste (nisvadda) and non- 
avariciousness (nirlobha). They lived frugally by begging alms, walked barefoot, 
and continually traveled throughout the land to uplift people. The Paramahamsa 
lived a very pure and pious life. By observing their life, people began to disregard 
the false ascetics, who therefore mercilessly persecuted and inhumanly beat the 
Svaminarayana_ ascetics. Nevertheless, the Paramahamsa’ ‘romance of 


° blossomed to ever 


discipleship’, as Parekha observed in Sri Svaminarayana,> 
greater loftiness. On one occasion, a group of envious people, resenting a saddhu’s 
chanting of the Svaminarayana mantra, impaled and burned him with red hot 
pincers which left pieces of burnt flesh hanging grotesquely from his body. The 
half-dead sddhu remained dauntless and, after recovering, resumed his touring. Sriji 


Maharaja Himself was persecuted on several occasions. 


The Paramahamsas traveled throughout Gujarat and emphasized devotion to one 
God; then manifesting as Bhagavan Svaminarayana They enlightened ignorant 
peasants about the all-doer ship of God and thus freed them from the fear of 
superstitious elements, witchcraft, and sorcery. Sriji Maharaja’s fundamental 
teaching was based on living a life of the character as upheld by dharma; defined 
by Him as sadacara — righteous living. By such living, even a notorious looter like 
Jobana Pagi of Vartala, and Nathibhat of Jetalpur— the prostitute— renounced their 
sinful existence and became ideal devotees. As Pryns Hopkins noted in the 


Psychology and the Social Worker,°! “Yet, his message had a revolutionary effect 


°° Parekha Manilala, Sri Svaminarayan, Bharatiya Vidya Bhavana, Bombey, 1980 p.132. 
6° Adarégajivanadasa Sadhu, Ibid, p.104 
®! Hopkins Pryns, Character and Personality Journal, Volume:3, Issue: 1, 1939, p.77 
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on the personal lives and character of thousands of people in a very lawless period. 
Members of martial tribes gave up meat and drink, they renounced the use of opium 


and tobacco, to both of which most of them were very much addicted.” 


4.7 Savior of Gujarat 
While Bhagavan Svaminarayana was successfully reviving Dharma by His 


divinity, missionaries vied with each other in India, “hoping to bring Christian 


99 66 


souls.” 


salvation to millions of “heathen Abbé Dubois, a French missionary, 
managed to convert a mere 200 to 300 beggars between 1792 and 1823. He then 
left for Paris disillusioned. In the early 17 century, American missionaries targeted 
India as the first foreign destination. In 1801, a museum in Salem jubilantly 
displayed a shikha shaved off a Brahmin on being converted. In 1812, American 
missionaries in Bombe read the scripture in Gujarati to native children. “But they 


never have yet made a convert,” 


observed William Rogers, a trader from Boston. 
Hence conversion in India was regarded as a great challenge. In 1822, Bishop 
Middleton of Calcutta died. This put the Church of England in a dilemma. However, 
C. W. Williams Wynn, the chairman of the Board of Commissioners for the Affairs 
of India, had his eyes on a long acquaintance — a promising young priest named 
Reginald Heber. Heber, too had dreamt of working in India. Therefore, Wynn sent 
him a letter of appointment. Meanwhile, he has conferred Lord Bishop of Calcutta 


on 1* June 1823 at Lambeth Palace Church. On 16™ June 1823, he left England for 


India. 


In Baroda, Heber heard much about Svaminarayana’s success from the Company’s 
officers. This induced in him an eagerness to meet Him, with the intention of 


“inducing him to go with me to Bombe, where I hoped that by conciliatory 


© Bean, S.S. Yanki India- American Commercial and Cultural Encounters With India in The Age of Sail 1754-1860, 
Salema Mepina, 2001, p. 130. 
® Tbid., p. 133 


24 


treatment, and the conversations to which I might introduce him with the Church 
Missionary Society... I might do him better than I could otherwise hope to do.”™ 
However, after meeting Him on 26" March 1825, his high aspirations crumbled; “I 
thought from all which I saw that it would be to no advantage to ask him to 
accompany me to Bombe.” Though unable to influence Svaminarayana, he was 
nonetheless highly impressed by His success; a success which he could not hope to 
match:“.... but it was also apparent that he had obtained a great power over a wild 
people, which he used at present to a good purpose.”® Heber then left Gujarat for 
good. Thus, Bhagavan Svaminarayana’s presence saved Gujarat from the seeds of 
proselytization. His divine fragrance embellished Sanadtana Dharma and solidified 
its foundation. For this purpose, He remains manifest eternally earth through such 
Satpurusa’s — His Gundatita Sadhus. The first was Aksarabrahman Gunatitananda 


Svami and the sixth today is HDH Mahanta Svami Maharaja. 


4.8 Philosophy 

Svaminarayana effectively assailed the roots of the immoral and lawless in society 
by eradicating the base instincts of ego, lust, greed, hate, and anger from their hearts. 
He gave them a new direction; devotion to God. He thus showed that a jiva (the 
self) could be freed of sin, attain moksa, and experience God’s bliss in this very 
birth. is basic philosophy stresses that the Gtmdn (pure soul) is separate from the 
three bodies — the gross, the subtle, and the causal and above the three gunas, 
namely sattva, rajas, and tamas. The atman identifies itself with Brahman 
(Aksarabrahman) and offers a devotion to Parabrahman, the Supreme Reality. This 


is mediated by the manifest form of Aksarabrahman — the Gundtita Sadhu. 


64 Heber Reginald, Narrative of a Journey Through the Upper Provinces of India -3, John Murray Albemarle Street, 
London, 1846, p.37. 
% Tbid., p.42. 
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Towards the final years of Svaminarayana’s life, He consolidated and strengthened 
the framework of the sampradaya by erecting six mandiras of the breathtaking 
beauty. In these, He consecrated the mirtis of Radha and Krsna, Nara and Narayana, 
Laksmi and Narayana and others, in consonance with Sandtana Dharma’s eternal 
tradition of worshipping God with His foremost bhakta (devotee). In addition to 
mandira construction, the sampradaya needed a code of conduct and a foundation 
of philosophical literature. An erudite scholar of the sadstras Himself, He arranged 
philosophical sessions every day in which He enriched His philosophy. Five of His 
senior Paramahamsa meticulously recorded and compiled His philosophical 
teachings, which became recognized as the Vacanamrta (the prominent subject of 


this thesis). He enjoined devotees to read this every day and imbibe its precepts. 


4.8.1 An Introduction to the Vacanamrta 

The Vacanamrta is a collection of 273 discourses. It was delivered by Bhagavan 
Svaminarayana during the last 10 years of his life, between 1819-1829 CE. 
Gopalanamda Svami, Muktanamda Svami, Nityanamda Svami, Sukanamda Svami, 
and Brahmanand Svami were the editors of the Vacandmrta. This text is the most 
prominent and foundational scripture of the Svaminardyana Sampraddya. The 
scripture is divided into 10 sections, based on the various villages in which 
discourses were delivered. The sections are chronological in order and are named 
as follows: Gadhada I, Saramgapura, Kariyant, Loya, Pamcala, Gadhada II, Vartala, 
Gadhada III and finally additional Vacanamrtas. Within each section, individual 


Vacanamrtas are arranged in chronological order and are numbered sequentially. 


6° Dave Harshad, New Dimensions in Vedanta Philosophy, Philosophy of Shri Svamindrdyana and The Upanisads, 
Shri Svaminaradyana Mudran Mandir, 1981, p.5 
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4.8.2 A Historical Document 

Each Vacanamrta begins with an introductory paragraph taking the reader back in 
time to the exact environment in which the discourses were held. This description 
mentally prepares the reader for the profound wisdom that is to come. The first 
Vacanamrta starts from 21 November to 25 July 1829. The compilers meticulously 
— and ingeniously — detailed all of the significant aspects of the settings of the 
assembly, even at the risk of sounding repetitive. Invariably, they mention the date, 
month, year, village, location within the village, as well as audience seated in the 
assembly. In many instances, they even mention the time of day and the direction 
in which Bhagavan Svaminarayana was seated. In many instances, they have even 
described the seat upon which he was seated as well as the dress and adornment of 
Bhagavan Svaminarayana at the time. Primarily, the reason for their meticulousness 


was that they were convinced of his divinity. 


They understood that the assembly was not an ordinary, worldly assembly of people 
but a divine assembly presided over by the supreme God himself. After all, much 
more than anything else, divinity is worthy of being recalled correctly. From a 
scholarly point of view, this introductory paragraph adds a stamp of authenticity to 
the scripture. In the words of an eminent Gujarati scholar, Mr. Bhogilala Samdesara: 
“Among all these scriptures [the scriptures of Buddhism, Jainism, Ramanujacarya, 
Vallabhacarya, and other Acaryas] the position of the Vacanamrta is unique because 
the discourses of Bhagavan Svaminarayana were compiled verbatim. There is a 
reference to the place and time of the discourses; a note of the year, month and day; 
a description of Bhagavan Svaminarayana’s garments and even the names of the 
people participating in the dialogues are maintained... Thus, there is no room for 
interpolation.” The Vacanamrta is also an authoritative scripture in as much as it 
was spoken by God Himself and written down at the same time. In fact, it was even 
reviewed and approved by Bhagavan Svaminarayana during its compilation, a fact 
evident in Vacanamrta Loya-7. Moreover, the fact that concepts expounded in the 
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Vacanamrta are based on Bhagavan Svaminarayana’s own personal experience 
gives it an added note of authority. In fact, He states in Vacanadmrta Gadhada 3/39: 
“T deliver these discourses to you, not from an image of my mind nor to display any 
sort of aptitude. I have experienced all that I have spoken about. Whatever I speak, 


I practice first.” 


4.8.4 Method of Discussion 

If the introductory paragraph of the Vacandmrta renders the scripture unique, the 
method of imparting spiritual wisdom is no less unique. Bhagavan Svaminarayana 
delivered his discourses in a dialogue form. We find the root of this method in the 
Upanisads. At times, Bhagavan Svaminarayana would ask a question to the 
members of the assembly, or sometimes he would inspire the assembly to pose a 
question to him. On other occasions, devotees of the assembly would ask a question 
directly. In his assemblies, all could question and even counter-question, regardless 
of whether they were scholarly renunciants or ordinary householders. Keeping in 
mind this question-answer method and the fact that many of the members of the 
assemblies were great scholars themselves, one can imagine the thoroughness of 


Bhagavan Svaminarayana’s knowledge on subjects discussed. 


4.8.5 Preaching Through a Profound Experience 

The Vacanamrta entails the essence of all of the ancient scriptures. Why? Besides 
the fact that the supreme Reality Himself spoke the words, Bhagavan 
Svaminarayana had studied the scriptures thoroughly, had mastered astamga-yoga 
and had also scrutinized the beliefs and practices of people throughout India. Thus, 
when he spoke, it was from a base of profound scriptural wisdom, advanced 
spiritual insight, and vast practical experience. In the Vacanamrta, He has quoted 
verses from the Vedas, the Srimad Bhagavata and other Purdnas, the Upanisads, 
the Gitd as well as other parts of the Mahabharata. In fact, in Vacandémrta Gadhada 
II-28 Bhagavan Svaminarayana has gone so far as to say: “Whatever I speak having 
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heard and having extracted the essence from the Vedas, the sastra, the Puranas and 
all other words on this earth about liberation. This is the most profound and 
fundamental principle; it is the essence of all essence.” Moreover, the Vacandmrta 
is also the first literary work of prose in the Gujarati Language, thus providing a 
good specimen of the culture and speaking style of the Gujarati language. It is a 
generous gift of Bhagavan Svaminarayana to Gujarati literature. Having read the 
above, one can better grasp why the compilers named it the Vacanamrta. After all, 


it is, nectar, ‘amrta’ in the form of words, ‘Vacana’ from Bhagavan Svaminarayana. 


5. Guruparampara in Svaminarayana Faith: A Live Philosophy 


5.1 Gunatitananda Svami Maharaja 

Birth: Aso Suda Panama, Samvata 1841 (28/9/1785 CE) 

Place: Bhadara, near the port of Jodiya, Saurastra 

Aksarabrahman Gunatitananda Svamt Maharaja was the first spiritual successor 
of Bhagavan Svaminarayana. Gunatitananda Svami Maharaja was born on 28 
September 1784 CE (Aso sud 15, Samvat 1841), the auspicious day of Sharad 
Purnimd, in the village of Bhadra, Gujarat. He was named Milaji Sarma. His 
mother's name was Sakarba and his father's name was Bholanatha. Shrihari 
Sahajananda (Bhagavan Svaminarayana) performed a grand yagna in Dabhana on 
20 January 1810 CE (Posh sud 15, Samvat 1866) and initiated Milaji Sarma as a 


sadhu, naming him Gunatitananda Svamt. 


A distinctive characteristic of the Aksarapurusottama Darsana is that its two 
principal entities — Aksara and Purushottam - incarnate in this world with human- 
like forms. The terms ‘Svami’ and ‘Narayana’ found within the Svaminarayana 
mantra refer to Aksarabrahman and Purushottam, respectively. Gunatitananda 
Svami is Aksarabrahman. These are the identities of the incarnate forms of Svami 
and Narayana, otherwise identified as Aksara and Purusottama, according to the 
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teachings of Parabrahman Bhagavan Svaminarayana and the Brahmasvaripa 


Gurus. 


5.2 Bhagatji Maharaja 

Birth: Phagana Suda Pinama, Samvata 1885 (20/3/1829 CE) 

Place: Mahuva, Saurastra 

Brahmasvariipa Bhagatji Maharaja was the second spiritual successor of 
Parabrahman Svaminarayana. (Phagan sud 15, Samvat 1885) in the village 
Mahuva to a modest tailor family. He was named Pragji Bhakta and later became 
known as Bhagatji. His father was Govindbhai and his mother was Maluba. 
Bhagatji realized by the discourses of Gunatitananda Svami that scriptures such as 
the Upanisads, Bhagavad Gita, Brahmasiitra, and the Vacandmruta contain 
descriptions of Aksara and Purusottama as distinct forms. Parabrahman 
Svaminarayana identified these distinct forms by revealing Gunatitananda Svami 
as Aksara and himself as Purusottama. Thereafter, Bhagatji Maharaja made 
tremendous efforts to propagate this principle. His enthusiasm remained uninhibited 
when spreading Svaminarayana Bhagwan's words: “This Gunatitananda Svam? is 
Aksara” within the Satsang. Just before leaving for Aksaradhdma, on Kartika 
Suda 13, Samvata 1854 (7/11/1897 CE), Bhagatji told the other grhasta 
devotees present, “Take me to Vartala.” This was an indirect reference of his 


oneness with Sastriji Maharaja who then resided in the Vartala Mandira. 


5.3 Sastriji Maharaja 

Birth: Maha Suda 5 (Vasanta Pancami Samvata 1921 (31/1/1865) 

Place: Mahelava, Gujarat 

Brahmasvaripa Sastriji Maharaja was the third spiritual successor of Parabrahman 
Svaminarayana. He was born on 31 January 1865 CE (Maha sud 5, Vasant 
Panchmi, Samvat 1921) to a patidar family in the village of Mahelav, Gujarat. He 
was known as Dungara Bhakta. His father was Dhoribhai and his mother was 
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Hetba. In Chaitra, Samvat 1922, Aksarabrahman Gunatitananda Svami sanctified 
their home in Mahelav and blessed the newborn child. On Kartika vad 5, Samvat 
1939, Dungar Bhakta was initiated as a sadhu and named Svami Yagnapurushdasji. 
Devotees often referred to him as Sastriji Maharaja, due to his immense scholarly 
proficiency in sacred texts. He named and vindicated the doctrine of 


Aksarapurusottama Darsana by constructing magnificent temples. 


5.4 Yogijt Maharaja 

Birth: Vaisakha Vada 12, Samvata 1948 (23/5/1892) 

Place: Dhar, Saurastra 

Brahmasvariipa Yogiji Maharaja was Parabrahman Svaminarayana’s fourth 
spiritual successor. He was born on 23 May 1892 CE (Vaishakh vad 12, Samvat 
1948) in Dhari, a village in Gujarat. He deeply instilled the principles of the 
Aksarapurusottama Darsana within the hearts of modern youths. Through his 
efforts and travels to Africa and England, Yogtji Maharaja brought the 
Aksarapurusottama Darsana across the seas to foreign countries. In order to 
strengthen conviction in the Aksarapurusottama Darsana, he established regular 
weekly spiritual assemblies. To this day, these assemblies serve as a forum for 
devotees to worship together and listen to spiritual discourses on the principles of 


the Aksarapurusottama Darsana. 


5.5 Pramukha Svami Maharaja 

Birth: Magsara Suda 8, Samvata 1977 (7/12/1921 CE) 

Place: Cansada, Gujarat 

Brahmasvartipa Pramukha Svami Maharaja is Parabrahman Svaminarayana 's fifth 
spiritual successor. He was born in the village Cansada (Chansad) on 7 December 
1921 CE (Magshar sud 8, Samvat 1978) and later initiated as a sddhu by Sastriji 
Maharaja. On 21 May 1950 CE (VJeth sud 4, Samvat 2006), Pramukha Svami 
Maharaja was appointed as the president of the Bochasanwasi Shri 
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Aksarapurusottama Svaminarayana Sanstha. He has a world record of building 
1000 mandirs of Aksarapurusottama around the world. In his deaddiction camp, 
more than 5000000 people renounced their addiction. He had initiated 1000 youths 


into the sadhu fold to serve society. 


5.6 Mahanta Svami Maharaja 

Birth: Bhadarva Vada 9, Samvata 1989 (13/9/1933) 

Place: Jabalapura, Madhya PradeSsa 

Brahmasvartipa Mahanta Svamt Maharaja is the sixth spiritual successor in the 
AksharBrahmasvaripa Guru succession. He was born on 13 September 1933 CE 
(Bhadharva vad 9, Samvat 1989) in Jabalpur, Madhya Pradesh, and was later 
initiated as a sadhu by Brahmasvarupa Yogiji Maharaja. After Brahmasvartipa 
Pramukha Svami Maharaja’s worldly departure, Mahanta Svami Maharaja serves 
as the present Guru and continues to protect, preserve and promote the 
Aksarapurusottama Darsana. Through his untiring efforts, the Aksarapurusottama 
Darsana is spread in the Gulf countries. Very calm and with immense saintly 
virtues are his foundational qualities. He is one of the most influential persons in 


the modern world. 


6. Prasthanatrayt-Svaminarayana-Bhasya 


6.1 The Bhasya Tradition 

The Bhdsya or commentarial tradition has its origins in ancient India. 
Commentaries on the Vedas and their ancillary texts by Uvvata, Mahidhara, 
Sayana, and Skandasvami amongst others; elucidations on Sanskrit grammar by 
Panini and others; commentaries on historical texts such as the Ramdyana; 
expositions on the Purdna texts such as the Bhdgavata; commentaries on the 
aphoristic treaties of the six schools of thought including Samkhya, Yoga, Nyaya, 
Vaisesika, and Vedanta are all well known. Amongst these, especially in the 
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branches of Vedanta, novel philosophical conceptualizations continually transpire. 
In the past, eminent @cdryas such as Sankara, Ramanuja, Madhva, and Vallabha 
have put forth immense effort to establish Advaita, visistadvaita, dvaita, and 
suddhadvaita, respectively. They have done this by composing commentarial texts 
based on the Prasthdnatrayi; the Upanisads, Bhagavad Gita, and the Brahmasitra, 
according to their own teachings and corresponding schools of thought. The 
continual composition of these texts is a true testimony to the developed thinking 


and cognitive independence that has always been present in India. 


6.2 An Innovative Commentary of the 21st Century 

The significance of the legacy of deep, reflective thought of India's Vedic Sandtana 
Dharma is that although the commentarial tradition is classical, it still adorns 
society with its impressive and imaginative discoveries. Sadhu Bhadresadasa's 
complete commentary on the Prasthdnatrayi, entitled the Svamindrdyanabhasya, is 


exemplary of this continued tradition. 


6.2.1 Sadhu BhadreSadasa (the Commentator or Bhashyakara) 

Sadhu Bhadresadasa is a renowned Sanskrit pundit and scholar born on December 
12, 1966, in Maharastra, India. He is a disciple of Bhagavan Svaminarayana. In 
1981 he renounced the world and took samydsa diksa from his spiritual Guru 
Pramukh Svami Maharaja. He got several degrees in Samkhya, Yoga, Vedanta, 
Nyaya, Vaisesika, and Purvamimamsd darsana. He was awarded his Ph.D. for his 
work on Paramatmapratyaksasvariipayogah. Thereafter, he was awarded a D.Litt. 
from KavikulaGuru Kalidasa Sanskrit University (KKSU), Nagapura. He got the 
Mahamahopddyaya award in 2012 and the Darsanakesari award in October 2013 
from the Akhila Bharatiya Vidvata Parisad for the Prasthanatrayi Svamindardayana- 


bhasyam. 
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He was a member of the project committee of the Maharsi Sandipani Rastriya Veda 
Vidya Pratisthana, Ujjaina. He is also a leading member of the managing committee 
and head of research of the BAPS Svaminardyana Research Institute - 
Svaminarayana Aksaradhama, New Delhi and a professor at both AARSH 
(Aksaradhama Center for Applied Research in Social Harmony) and the BAPS 
Svaminarayana Sanskrit Mahavidyalaya in association with Somanatha Sanskrit 
University, Veravala, Gujarat. His current projects include conducting a survey of 
the present research activities regarding Sanskrit throughout the world. He has 
visited over 81 universities in 18 countries, including the United States, Canada, 
and many of those in Europe, and engaged in a conversation regarding current 
research in Sanskrit linguistics and history, Indian philosophy and epistemology, 
Vedic literature, the Prasthdnatrayi, comparative studies of religion, and the 
philosophy of religion. He is also presently authoring another doctoral thesis under 
the title of “A Philosophical Analysis of ‘Aksara’ and ‘Brahman’ in the context of 
Atharva Veda Literature” from the Sri Candrasekharendra Sarasvati Visva 
Mahavidydlaya, Kancipurama. In addition to his role as a senior and international 
lecturer on the Svamindradyana Darsana at BAPS' centers throughout the world, he 
regularly contributes both as an essayist in the monthly magazine “Svamindrdyana 
Prakasa” and as a Pandita on the Aksarabrahma- Parabrahman-Darsanam at 


international conferences. 


6.2.2 The Prasthanatrayi- Svamindrayana - Bhasya 

The Prasthdnatrayit-Svaminardyana-bhdsya is a commentary that thoroughly 
explains the Aksara-Purusottama Darsana on the basis of the Prasthdnatrayi, 
authored by Sadhu Bhadresadasa. Although Parabrahmannn Svaminarayana did 
not author commentary himself, he often referenced the teaching of Vedic sacred 
texts, such as the Upanisads and the Bhagavad Gita, within his discourse. At many 
times he presented unprecedented explanations of these references. From this, it is 


apparent that the Aksara-Purusottama doctrine is unique. Within his teaching, 
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Parabrahman Svaminarayana repeatedly revealed original principles, such as 
becoming Aksarariipa and offering Updsand to Purusottama and the eternal 
distinction of the five ontological entities: jiva, isvara, maya, Aksarabrahman, and 
Parabrahman. As a result, a need arose to create commentaries on the 
Prasthanatrayi that substantiated these principles. Aware of this need, 
Brahmasvartpa Pramukha Svamt Maharaja (the fifth spiritual successor of 
SvamiNarayana) inspired the creation of commentary on the entire Prasthdnatrayi 
that correlates the Aksara-Purusottama doctrine revealed by Parabrahman 
Svaminarayana with scriptural revelation. Brahmasvaripa Pramukha Svami 
Maharaja inaugurated this commentary (first volume) in Ahamadabada on the 
morning of 17 December 2007, during the BAPS Svamindradyana Samstha’s 


centennial Celebrations. In 2012, the entire commentary was accomplished. 


This commentary is identified as the Svaminarayana-bhasya. It has been given this 
title because its elaboration is according to Bhagavan Svaminarayana’s revealed 
doctrine. This text is written entirely in Sanskrit and according to the sdastriya 
(traditional scholarly) style. It offers a definition of each word of every mantra of 
the prominent ten Upanisads, of every sloka of the Bhagavad Gita and of every 
sutra of the Brahmasiutra. Elaborations, discussions, and argumentations on 
relevant topics are presented wherever necessary. The commentary also presents 
explanations according to the teachings of Parabrahman Svaminarayana and the 
succeeding gundtita Gurus. The meanings that Bhagavan Svaminarayana ascribes 
to the terms found in the Upanisads and the Bhagavad Gita, along with their 


relevant contextual explanations, are scholarly established within this commentary. 


6.2.3 Characteristics of the Commentary 

I now wish to explore the style and other features of the commentary. The novelty 

of this exposition is captivating for scholars. For instance, the Kathopanisad states, 

‘Sed fait qpaer atch” (KU 3/1). The commentary offers an original interpretation of 
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this verse by explaining that the liberated self (muktatman) and Aksarabrahma are 
those who experience happiness. The Mundakopanisad verse: “at quot Fast Ta Tart 
gat uftscasid” (MU 3/1/1) is also interpreted uniquely. In this verse, unlike in other 
commentaries, the bound self (baddhdtman) and Aksarabrahma are analogized 
(with two birds sitting on a tree). Novelties of interpretation are also found in the 
Gita-Bhasya. For instance, the first verse of the second chapter presents an 
explanation of the three bodies. Thereafter, in “afgatt feast aur” (2/39), ‘yoga’ is 
interpreted as conviction in the form of Paramatman. “wa staf feuft:”(BG 2/72) also 
offers a unique conceptualization of the qualitative identification with Brahman, 
whereas ‘dharma’, in “aat aa fe wie’’( BG 4/7) and other verses, is distinctively 
defined as bhagavatadharma. The divisions of the Gita into two sections consisting 
of eight and ten adhydyas, respectively, is also characteristic of the commentary 
(BGSB 2/28). In the twelfth chapter, while explaining the verse 
‘Seaistiaremmarmapaiy (BG 12/5), the commentator analyses 


‘avyaktacetasastesam' as whose cit is not attached with Brahman. 


Unique interpretations are also offered in the commentary on the Brahmasitras. 


For instance, in the first aphorism of the Brahmasiutras, “satsare’”’ ['Brahman' in 


eon 


“ada ae eat ssa” (CU 6/2/3) is found in the sksatyadhikaranam. From "iksateh', 
the commentary infers that Paramatman has a form. The commentary elaborates, 
“saarfiatt fe See SSS. TIT ATER Geeta ale | A act areca ¢ 
POSTAL ATHUO aerate aaliacd searrata’ (CUSB 1/1/5). 


A similar interpretation is found in the Antastaddharmadhikaranam. When the 
commentary discusses the explanation of the verse, “a usis-aufecd fewma: gest ead 
farvaaarewaery SITUA Us Fa: TT aa ara yosttadaaferty’’(CU 1/6/6,7), it asserts, 
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“scafite waite arepfcarced Freaftia:” (CUSB According to the Svamindrayana-bhasyam, 
the interpretation of the Utpattyasambhavadhikaranam's four aphorisms: 
soa, TT ad: HM, fagafend at devfate:, fasfaterea (BS 2/2/42-45) is not 
regarding the Pafcardtragama. Here, the commentator, unlike other dcaryas, 
indisputably dismisses Cdarvaka's advocated Svabhavakaranavada. Those 
proficient in Vedanta are awestruck with the commentary’s exposition of these 
aphorisms. It is apparent that every chapter (adhyaya) and every section (pdda) of 
the Brahmasitras' commentary offers referenced, simple and _ justified 
interpretations that are distinct from those advocated by previous dcaryas such as 
Sankara and Ramanuja. In this regard, the commentary can be described as being 


eligible and unprecedented. The commentary is also classical in style. 


For instance, the commentary of the Brahmasiutras follows the established 
methodology of an Adhikaranama, which includes the presentation of the topic, 
putting forth doubt, the consideration of the proponent’s objection, and the 
response. The commentary on all three texts also offers the necessary references 
and justifications from various texts to reinforce the interpretations it asserts. For 
instance, the commentary of the Kathopanisad verse, “wa aa acrenraet” (KU 2/15) 
offers relevant citations of the verses from the Upanisads of all of the Vedas. 
Similarly, the commentary of the aphorism “adaararert atearafaststa’” (BS 3/3/1) also 


includes citations of many Vedanta verses. 


The commentator's scholarly understanding and erudition of the principles of 
Carvaka, Buddha, Jain, Samkhya, Yoga, Nydya, and Vaisesika among others as 
presented in the second section (pada) of the second chapter (adhydaya) of the 
Brahmasitras’ commentary is astonishing. Its method of sentence construction is 
also comparable to that of Sankara and other classical dcaryas. It is also free from 


grammatical inconsistency, with profound meaning and depth, embellished with 
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well-reasoned argumentation, amiable, pleasant to hear, and untainted by enmity. 
Indeed, only with Paramatman's grace and a Guru's blessings have all of these 
virtues come together in one place. I feel that Acarya Bhadregadasa is fortunate to 
have acquired their blessings. Certainly, this work attests to the future pride of 


Bharata's culture. 


6.2.4 Svaminardyana-Siddhanta-Sudha 

The reflection that is performed with the intent to establish doctrinal decisions is 
known as vada. Within a vada text, every principle of a sampradaya is established 
and substantiated by appropriate scholarly techniques and reasoning. Within such a 
text, questions and doubts that arise when establishing a doctrine are resolved in a 
scholarly manner. Consequently, a sampraddya’s siddhanta is protected by a vada 
text. The Svamindrdyana-Siddhanta-Sudha (Parabrahman- Svamindrdyana- 
Prabodhitam Aksara-Purusottama - Darsanam) is a vdda text. Its creation was 
inspired by Brahmasvaripa Pramukha Svami Maharaja and its completion was 
blessed by Pragata Brahmasvartipa Mahanta Svami Maharaja by Bhadresadasa. The 
first edition of this text was published in June 2017. The Svaminarayana-Siddhanta- 
Sudha is written in Sanskrit. It substantiates the Aksara-Purusottama Darsana as 
revealed by Parabrahman Svaminarayana and propagated by the succession of 
Akshar Brahmasvaripa Gurus. Brahmasvartpa Pramukha Svami Maharaja had 
handwritten a letter on the philosophical doctrine (Siddhanta Patra) of the 
Svaminarayana Sampradaya. This vada text is a detailed exposition of that letter. 
The principles elaborated within the Prasthadnatrayi-Svaminarayana-bhasya are 


categorically presented and revisited within the vada text. 


The Svaminarayana-Siddhanta-Sudha is divided into nine sections. It begins with 
a description of the two divine entities. Aksara and Purusottama. The text then 
discusses valid means of knowledge, which include pratyaksa (perception), 
anumana (inference), upamana (comparison) and sabda (verbal testimony, and 
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continues by presenting a narration on maya, jiva, and isvara. Thereafter, upon 
offering an explanation of sadhana, the text concludes with an elaboration on mukti 
(liberation) .Every discussion within this text concludes with karikas, or verses, that 
encapsulate the sampraddya’s principles. A total of 458 karikas are composed 
within this text. They are collectively known as Svaminarayana- Siddhanta - 


Karikas or Aksara-Purusottama -Darsana- Samgraha. 
6.2.5 Opinions: 


Prof. N. S. Ramanuja Tatacarya, one of the most senior and renowned 
scholars in Navaya Nyaya and Ramdanuja Vedanta, acclaims: “The work 
presented by Sadhu Bhadresadasa is a monumental exposition of a novel 
philosophy and is a priceless contribution to the world. I have examined the text, 
not merely from sadmpraddyika viewpoint, but also from a literary Sanskrit 
perspective that is characteristic of the traditional Vedic Sanatana Dharma, and 
from a developed Vedanta dialectic viewpoint. I have found it to be of great service 
to the development of both. I have also found it to be useful to all due to its richness 
in spiritually elevated thoughts. I have also observed it from a scholarly perspective, 
and by my evaluation, I highly praise the commentary's classical style and Sanskrit 


diction. I offer it my great, affection-filled blessings.” 


Prof. R. Krsnamurti Sastri states: “The Svamindrayana-Bhdsya on the 
Brahmasitras authored by the renowned Bhadresadasa Svami is lucid. It is like a 


fruit-giving tree in the palm of one’s hand. The author’s style is elegant and full of 


emotion. He has produced the exceedingly eminent Svamindrdyana-Bhdasya.”®* 


67 Tatacarya Ramanuja, A brief introduction to S77 Svamindrayana Bhasyam on the Prasthanatrayi. Navi Mumabai. 
This was written in Samskrta by himself with his signature. 
6 Prof. R. Krsnamurti Sastrt (Mahdmahopadhydya), Journal of the BAPS Svaminarayan Research Institute, 
Aksaradhama New Delhi, p.168 
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Prof. V. S. Visnupotty extols: “Sadhu Bhadresadasa’s creation has blossomed into 
a thought-provoking testament that will strengthen the faith of all followers of the 
Svaminrayana way of life. This is yet another jewel positioned within a necklace 
made up of Brahmasiitra Bhdasya that complements the beauty of the mother like 
Upanisad.”® “Sadhu Bhadresadasa has vested meticulous effort in authoring the 
commentaries on the Prasthdnatrayi and has succeeded in advancing the field of 
Vedanta philosophy. He has offered a detailed discussion on the significant 
principles of the Aksara Purusottama philosophy and had done full justice to the 
subject. Its creation bears testament to his thorough research, penetrating insight, 
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and sound knowledge of the Sanskrit language and philosophy. 


7. Conclusion 

The main goal of the first introductory chapter was to determine the basic principles 
that provide a strong foundation to understand the Vedic Indian tradition. This 
chapter contributes in several ways to our understanding of the thesis, which is 
based on the Indian Vedanta and the Svaminarayana tradition. The six ancient 
darsana; Sankhya, Yoga, Nyaya, Vaisesika, Mimamsa, and Vedanta are briefly 
introduced here. Moreover, the six prominent Vedic darsanas: Advaita, 
Visistadvaita, Dvaita, Dvaitddvaita, Suddhddvaita, and Acintyabhedabheda; are 
narrated here, which play a vital role to differentiate the Svaminarayana darshan 
from those darshans. The introduction of the Prasthanatrayi sastra (Upanisad, Gita, 
and Brahmasitra) and the Bhdsya tradition enrich this chapter. As far as 
Svaminarayana tradition is concerned, we have briefly provided the life and work 
of Svaminarayana and its live Guruparampara. More importantly, the two 
scriptures, the Vacanamrta and the Svaminarayana Bhasyas, which play a major 


role in the thesis, are deeply introduced in the chapter. The entire introductory 


© Prof. V. S. Visnupotty, bid., p. 176. 
7 Prof. M. M. Agravala, Ibid. 
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chapter is structured in such a manner that even an outsider can understand the basic 


principles of the thesis. 


4] 


CHAPTER - 2 
ANALYSIS ON THE BASIS OF EPISTEMOLOGY 


1. Pramdadnamimamsa (Epistemology) 

Epistemology is one of the main branches of philosophy. It is a systematic study of 
the nature of knowledge, means of valid knowledge, and the process of attaining 
knowledge.’' Knowledge is gained by a process that involves senses, mind, and 
jiva. It is the explicit information procured by the process of reason applied to 
reality. In short, epistemology is the source that leads us towards the ultimate truth. 
Before we start to analyze the Svaminarayana Bhasya in light of the Vacandmrta in 
this chapter, we should understand the basic nature and form of epistemology in 


Vedic tradition. 


1.1 Epistemology in Vedic Tradition: 

Epistemology in Vedic tradition provides a profound way to attain the ultimate 
knowledge. It is based on a realist methodology.’ From ancient times, the scholars, 
researchers, analysts, pandits, and thinkers of India put a rigorous effort to search 
for the ultimate truth. Although the base was pure spirituality, yet they never 
stopped to ask vigorous questions to themselves relentlessly. As a result, they 
developed an efficient method to find the final truth. Therefore, the development of 
epistemology in India was the result of a constant quest to reach the ultimate blissful 
goal.’ It has the hardness of logic and the eternal fruit at the end.’* In other words, 
we can put forward that Indian epistemology is well organized, deeply rooted, 
superbly classified, and immensely fruitful. It is one of the great efforts at the 
construction of a substantiality, that the world has ever seen”. It is a kind of pure 
7! Joerg tuske, Indian epistemology and metaphysics, Bloomsbury Academic, 2017, p. 4 
” [bid., p.1 
® [bid., p.1 


™ Ibid., p.1 
® Karl H. Potter, Encyclopedia of Indian Philosophies, Motilala Banarasidasa, Varanasi, 1977, p.1 
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justification.” Although, here we have to take into account that the number of 


pramana in different schools of Vedanta is also different. 


1.2 Acceptance of Pramdna in Various Darsana Traditions: 
BhadreSadasa explains the significance of the pramdnas in a significantly facilitated 
way: 

sore wate a ata Seas 

sree feet waroTaTERH ISSSK 23011 
“To eradicate imperfection, adversity, and doubt and to gain true knowledge these 
pramanas (means of knowledge) are significant.’’ However, the actual number of 
pramana varies from school to school. The Carvakas accepted pratyaksa (direct 
perception) as the only source of knowledge. The Buddhist and Vaisesikas added 
one more, namely anumdna (inference). “The Samkhya put a third viz; sabda 
(revelation-verbal authority). The Naiydayikas added fourth viz, upamana (analogy). 
The Prabhakara’s Mimamsakas acknowledged a fifth arthapatti (implication), and 
the Bhattas a sixth one, anupalabdhi (non-apprehension). A theory of knowledge, 
or epistemology, therefore precedes ontology or the theory of reality or being. All 
the dcdryas of Bhakti Vedanta Schools follow this time-honored method. 
Sankaracarya accepts all six sources of knowledge. Ramanujacarya takes three: 


perception, inference, and verbal testimony. 


This increase in the number of pramdna is the result of freedom (faaneatt=a4) so that 
different founders have different pramdna or means of knowledge to know the 
highest reality, self, world, their relation, the concept of final freedom and the means 
to reach it. “scaamaqar 7 dareirat e’”’’ However, every branch believes that the 


supreme reality of Vedanta philosophy can be attained only through perfect 


7 Karl H. Potter, op.cit., pp. 9-12 
7 ©. V. Samkara Rau In A glossary of Philosophical Terms: 56, Madrash, 1941 
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pramana. As mentioned, - “waTraattr aretsfaata: | areistraradncer safraraeet | Tao weet 
meena ctcate a fsrerafe ar | cer scafsrerareanes eter safatteread |”? (arecarrtarery 3/2/2/)78, 


“Without the valid means, there is no knowledge of substances and without 
knowledge, there is no activity. After attaining the true knowledge of the 
substances, one tends to wish or to abandon it. The action which includes to wish 
or to abandon is called pravrtti.” “am fé aarti daccaaiat Tea waorraararetay |” 
(arrarftnarertdtere/2/%/)” “The knowledge of the knowable substances is depended 
on the valid means of knowledge.” “Aatact feat sara srerfesret sfraerafe 7 (eT 


¢/¢/4/)® “Without the valid means of knowledge we have to realize the horns of a 


rabbit (which does not exist).” 


1.3 Pramanas: Basic Introduction 
Here, we will discuss the principal means (source) of knowledge in the Indian Vedic 


tradition. 


1.3.1 Perception 

Annama Bhatta defines perception as “aa seamen sean | srxaiataatset at 
seers!” Knowledge produced by proximity of sense and object is perception. Its 
instrumental cause is sense. Gautama defines perception: “sfsaretafsestct 
anerreneahitak rarest sega” (NS 1/1/4) In this manner, sense perception is 
considered a direct means of knowledge. Therefore, almost every tradition in Indian 
darsanic thought accepts it. In order to remove many epistemological issues, 


perception is considered a foundational source of knowledge. 


78 Nyayadarshana- vatsyayan bhashya sahitam-Visvanathakrit vrutti sahitam- Ashubodha Vidya Bhushan and Nitya 
Bodha Vidya Ratna, Caukhamba Sanskrit pratishtanam Banarasa, p.1 
™ Vacaspati Misra, Nyayavartika Tatparyatika, Vol I, Kashi, Caukhamba, Banaras, 1925, p.4 
8° Yudhisthira Mimamsaka, Sabara-Bhasya, Trans. Ganganatha Jha, vol-1, oriental Institute, 1973, p.25 
8! Bhatta Annama, Tarka Samgraha, with Hindi Vyakhya - Brahmacarini Gita Banarji, Caukhamba Vidya Bhavanaa, 
Varanasi, 2012, p.80 
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1.3.2 Inference 

Annama Bhatta explains: ‘staffer arqarm’*? An inference is the knowledge that 
emerges from the deduction. Anuman is dependent on first knowledge, the 
knowledge that follows another knowledge. To define the sddhya, they explain the 
medium of some mark that is called reason. The base of inference is invariable 
concomitance. The subject, where the sddhya lies is already defined with the 
paramarsa. When one perceives smoke on a distant hill, one recalls his or her 
experience on the common concomitance between smoke and fire. As a result, he 


concludes that there is fire on that hill. 


1.3.3 Verbal Testimony 

Sabda (Verbal Testimony) is a means to valid knowledge which is accepted by all 
bhakti traditions.®? Since there are a lot of definitions of verbal testimony but 
Annama Bhatta puts it in a simple way: “straaret yred:| straed aaah] ATER TaAS:| AAT 
TI Safe Wee TEA] SATA Tare ay aret draer edtardasa: wR:i*4 Sabda is a statement of a 


trustworthy person (Aptavdkya) and consists in understanding its meaning. That 
person may be human or divine. The scriptures are written or explained by the 
ancient sages. Hence, they are trustworthy. Vedas and Vedic literature fall into this 
category too. Even for human trustworthy persons, if their words are spoken in a 


particular sense are valid. 


1.3.4 Analogy and Similarity 

‘Upa’ and ‘mdna’ collectively express the meaning ‘upamdna’ (analogy and 
similarity). The word ‘upa’ explains similarity and the term ‘mdna’ means 
‘cognition’. Therefore, upamdna as a means of knowledge is derived from the 


resemblance between two objects. It is a means of knowledge of the relation 


8? Bhatta Annama, op.cit., p. 95 

83 Bilimoriya Purusottama, Sabdaprarnaa: Word and Knowledge, Kluwer Academic Publishers, AA Dordrecht, The 
Netherlands, 1988, p.14 

84 Bhatta Annama, op.cit., 2012, p. 158 
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between a word and its denotation. When the knowledge emerges due to similarity, 
it falls in this stratum. According to the Nydya-Vaisesika philosophy, which 
advocates, as we see in the words of Annam Bhatta: “sufiftcm sara! dardrda-ag 
safafe:| acer arazaaraay’’®> “Comparison or the recognition of likeness is the cause of 


an inference from similarity.” 


1.3.5 Presumption 

The Mimamsaka and Advaitins claim Arthadpatti (presumption) as a special source 
of valid knowledge. Moreover, the Advaitins assume arthdpatti as a right way of 
cognition: ‘atqqearare-aerraatafa:!’8° The term “arthdpatti” is a group of two 
words; first ‘artha’ and second ‘dpatti’. Artha means fact and dpatti shows 
imagination. Therefore, this means of knowledge removes the issue between fact 
and fact and imagination. For instance, 

“ott caged feat a yeh” 

Devadatta is a fat boy who never eats food during the day. In this example, two 
statements are shown which are against each other. In this case, presumption comes 
and solves the problem and leads us to the right knowledge that Devadatta eats food 
at night. The Upanisad reveals, ‘acta xitey sircafae’ (CU 7/1/3) ‘the knower of the soul 
transcends sorrow’ indicates the perishable nature of the world by the 


implementation of postulation.*’ 


1.3.6 Non-cognition 


Anupalabdhi (non-cognition) is the instant knowledge of the non-existence of 


things. The Advaitins and Kumarila accept Anupalabdhi but Prabhakara refutes it.** 


The Vedanta Paribhdsa defines Anupalabdhi as: ‘aeRO AaTATaRTT- 


~~) 


85 Bhatta Annama, op.cit., p.154 ; 

86 Adhvarindra Dharmaraja, Vedanta Paribhasa, Ed., Gajiiana na Sastri, Caukhamba Vidya Bhavana, Varanasi, 2015, 
p. 466 

87 Adhvarindra Dharmaraja, op.cit., p.269 

88 Dasagupta Surendranatha, A history of indian philosophy vol-1, Motilala Banarasidasa, Varanasi, p.379 
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ardefeeret sarm’®? “The mean of valid knowledge known as non-cognition is the 
special cause of that apprehension of non-existence which is not due to knowledge 
as an instrument.” Non-cognition was invariably used to refute other’s 
philosophical positions in ancient philosophical debates in India. 

1.3.7 Suppositional Reasoning 

Annama Bhatta describes: ‘caranttur armartvers: aor afe afet a eared afe epatsht + are shen??? 
If there is not the existence of fire means there is no possibility of smoke. Using 
positive correlations of invariable concomitance, the philosopher uses its negative 
correlations to refute others’ positions. As a result, a doubt in the form of effect 
might arise without a cause. It is a kind of pure logic. For example, smoke and fire 
are positively related as far as their existence is concerned, but by saying if there is 
no fire means there is no smoke, they make it very difficult for the opponents to 
make put arguments right. This argument is also found in the Nydya-sutra and other 


works.”! 


In this way, epistemology in the Indian Vedic tradition has a profound and 
significant value in understanding the Vedic principles in their respective school of 
Vedanta. Before we proceed to analyze the Svaminarayana Darsana found in the 
Prasthanatrayi Svaminarayana Bhasya on the basis of epistemology, the above- 
mentioned study is inevitable to understand, grasp and differentiate the 


Svaminarayana School from others. 


2. Analysis 
The various systems of philosophy flourished and grew simultaneously in India. 
These teachings from the rsis, dcaryas, and avataras founded the base to emerge 


the branches of different darsanic tradition. In the eighteenth century, Parabrahman 


8° Adhvarindra Dharmaraja, Vedanta Paribhasa, op.cit., p.279 
°° Bhatta Annama, op.cit., p. 172 
NSI/I/1 
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Purusottama Bhagavan Svaminarayana incarnated on earth. Through his revelation, 
he provided a unique, unprecedented contribution to Vedic knowledge. His 
teachings were compiled in his presence at that time. This compilation is called the 
Vacanamrta. The Vacandmrta is consisted of all principles of the Svaminarayana 
Darsana. When a particular teacher delivered a message, it was studied and 
teachings were put into practice by a group of people whom it suited. Thus, was 
formed a School of Philosophy. Each system continued to coexist because it 
provided a theoretical and practical philosophy to meet the students’ intellectual and 
emotional needs at different levels of realization. In the Svamindrayana 
Sampradaya, production of canon in the text form has been prolific practically since 
the Sampradaya inception, with the bulk consisting devotional hymns, sacred 
biographies, and theological treatises composed in Gujarati. Svaminarayana saw 
this textual production as essential to the growth of his Sampradaya, and 
encouraged his disciples to compose texts tirelessly, since “only the scriptures of 
one’s own Sampradaya will foster the Sampradaya” (Vac. Gadh. 2/58). While 
scholarly attention on Svamindrdyana texts has focused primarily on devotional 
hymns and sacred biographies”, the genre of Bhdsya, or commentary on Hindi 
sacred text, especially that covers the philosophy of Svaminarayana and identified 
as an authentic text was unavailable for two hundred years. Since it became the 
tradition that without Prasthdnatrayi Bhdsya (commentary on the three basic 
scriptures of Hinduism- the Upanisads, the Bhagavad- Gita, and the Brahmasiitra) 
the Sampradaya is not considered as a Vedic Sampraddya. School of Vedanta, as 
Francis X. Clooney observes, are at once systems of philosophy- with attendant 
conceptualizations of metaphysics, epistemology, soteriology, and so on — as well 
as systems of commentary and exegesis, in that they attempt to read revealed texts 


faithfully and then to read reality out of the texts. 


°? Munsi Kanhaiyalal, Gujarat and its Literature from Early Times to 1852, Bharatiya Vidya Bhavana, Bombay, 1967 
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While there are freestanding treatises found within various schools articulating 
philosophical and theological positions, each school also takes seriously the 
imperative to develop these positions based on a careful verse by verse 
interpretations of the three canonical texts of the Prasthdnatrayi mentioned above.”* 
Finally, after two hundred years of Svaminarayana’s time, Sadhu BhadreSadasa, the 
Bhasyakara, an ascetic in the tradition, authored commentaries on ten principal 
Upanisads, the Brahmasitra and the Gita. The Prasthanatrayi Bhasyakara claims 
that these commentaries are according to Svaminarayana’s original teachings and 
doctrines. However, the period of two hundred years is enough to change the 
phenomenon of social, religious, and moral aspects. So, in this chapter, we will 
examine the analysis of the Svaminarayana Bhasya in light of Svaminarayana’s 


Vacanamrta on the basis of epistemology. 


3. Manadhina Meyasiddhih 
In the case of the veridical knowledge of Parabrahman, generally, it starts initially 
with the thesis ‘Manddhind Meyasiddhih’ means of knowledge establishes the 
correct nature of the knowable. (The knowledge of the knowable depends upon the 
means of knowledge). However, in the Svaminarayana School, we must take into 
account the unique principle regarding Indian epistemology as the Bhasyakara 
BhadresadAsa states: 

Prcatear ferret erca AT SATA aT: | 

amas + 3 Fay sera: 1174 
“As far as we talk about, the knowledge of Brahman and Parabrahman is not 
dependent on any means or source of knowledge. In fact, their knowledge is self- 
emerged forever.” Bhadresadasa goes even further that a person who has attained 


brahmabhava due to the grace of Brahman and Parabrahman also does not need 


°3 ‘Binding the text: Vedanta as philosophy and commentary’. In Texts in context: Traditional Hermeneutics in South 
Asia, Ed., Jeffrey R. Timm, State University of New York press.1999, pp.47-68. 
* SSSK 226 
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these pramdnas for attaining knowledge. Therefore, attainment of knowledge 
through the means of knowledge is subject to only mdyic jivas and isvaras.?? For 
the knowledge of the jivas and isvaras, the reflection and meditation on this faith- 
based knowledge slowly brings about a conversion in the very being of the knower. 
Their same body apparatuses then cease to be material and become divinized to 


behold Parabrahman and His knowledge. 


This happens sheerly on account of the will and the mercy of Parabrahman. What 
sabda disclosed and reason envisioned or inferred and senses pined to perceive is 
immediate, known in the form of direct integral vision or experience (pratyaksa 
darsana) of the atman. Since the senses and mind (antahkarana) have ceased to be 
mayic and have become divine/sentient so that Parabrahman as Parabrahman 
becomes known directly by the self (atman). This is called ‘Jiva -Satta Tadasrita 
anubhava jndna.’ Such knowledge is called saksatkara 1.e., the direct integral 
experience of a transcendental kind. However, this mdna-meya process is not 
applicable for Brahman and Parabrahman. In fact, their knowledge is self-proven. 
They know everything everywhere at every time. They are the controller of all.” 
So, Bhadresadasa explains the power of Paramatman: “at ofa ara da seater Wat kaa: 
sare Met daa gear” (BUSB 2/4/14, p.33) “Paramatman Himself perceives 
everything together at once and at any point of time; thus He is the all knower 


forever.” 


Therefore, in the Svaminarayana context, ‘meyddhind mdanasiddhih’ prevails not 
‘manadhina meyasiddhih’. Svaminarayana elucidates it in the Vacanamrta: 
“Parabrahman perceives all of the jivas and isvaras who reside in the countless 
millions of realms as clearly as He sees a drop of water in His palm. He is also the 


supporter of countless millions of brahmdndas; He is the husband of Laksm1; and 


°° SSSK 227, 228 
°° SSSK 170 
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He is the creator, sustainer, and destroyer of infinite millions of brahmandas. Even 
Shesh, Sharada, Brahma , and other deities are unable to grasp the extent of His 
greatness. In fact, even the Vedas describe His glory as ‘neti neti’.” (Vac. Gadh. 


2/53, pp.495-496). Moreover, he further adds this unlimited power of Parabrahman: 


“T have knowledge of everything about the past, the present, and the future. In fact, 
while sitting here, I know everything that happens; even when I was in my mother’s 
womb, I knew everything; and even before I came into my mother’s womb, I knew 
everything. This is because I am Parabrahman.” (Vac. Jet. 5, p.699). The most 
obvious finding to emerge from this study is that the knowledge of Brahman and 
Parabrahman is not subject to judge with the man-made epistemological system. In 
the same vein the Svaminarayana Bhasyakara explains while commenting on the 
Upanisad Mantra: 

STAT oT Ht TGA HAL | 

ada wet oot fori Fé afer 1177 
“That which the mind cannot conceptualize, but by which the mind does 
conceptualize, know that alone to be Parabrahman. Not the one whom people 
worship here.” ‘aartera = feeriggenicgmenst ware + aaeseaiead 
PUTS AISA eIR:, A Fel ad feahacaieest:| UF sears sTaaa: |” 
(KUSB 1/6, p.40) 


Here, ‘yanmansa’ reflects that though Parabrahman possesses the divine mind, 
intellect, etc. organs yet his process of attaining knowledge is not dependent on 
these instrumental organs. Since his knowledge is self-proven and self-emerged. It 
is true for each and every organ of Parabrahman which will be described in the 
Upanisad further.” The Bhasyakara analyzes further that Parabrahman is beyond 
the reach of the eye, of speech, or of the mind. That which cannot be thought by 


°7 KU 1/6 
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mind, but by which, they say, the mind is able to think: know that alone to be the 
Parabrahman. Parabrahman gives power to every organ of the jivas and isvaras, 
thereby, they become able to attain knowledge, but Parabrahman doesn’t need the 
indriyas or sense organs for attaining knowledge; thus, Manddhina Meyasiddhih is 
applicable only for baddha (bounded with maya) jivas and isvaras. The Bhasyakara 
elaborates it in detail in the SSS.*°Thus, The Bhasyakara made no significant 
difference to the Vacandmrta’s principles. Thus, in the case of knowledge of 
Brahman and Parabrahman, we can simply declare that in this context not 


‘Mandadhinad Meyasiddhih’ but ‘Meyadhinad Manasiddhih.’” 


4. Pramanas in the Svaminarayana School 


4.1 Numbers of Pramdana 

We have presented the general view of the pramanas before, now our discussion of 
the notion of pramdna can only be brief here and only the Svaminarayana Vedanta 
perception will be underlined. So again, pramana seeks to deal with the question of 
the possibility and grounds of the valid means of knowing. Bhagavan 
Svaminarayana puts weightage on the true knowledge and its sources (vac. Loya-7, 
Kariyani-1, Sarangpura-18, Gadhada 3/10). However, he accepts all those sources 
of knowledge which lead us towards the true knowledge of five eternal ontological 
entities: jiva, isvara, madyd, Brahman, and Parabrahman. Thereby, Svaminarayana 
is not bound by any particular source of knowledge. Sometimes he refers to true 
empirical knowledge (Loya-7) for liberation. Sometimes inference (Loya-17), 


testimony (Gadhada-2/30) and analogy (Gadhada-1/25) is also indicated to attain 


°8 TETAS TAMMSSAA TA 
watatat aaBraaIshed AAT lsssk - 22711 
adt Arad wear fash ¢ arcrl 
qararad 34 ake avey atsad il sssk- 22811 
SM weTHa See SAAT ART: | 
aa wept Becht Tid Tard TMT lIsssk - 22911 

°° KUSB 1/6, p.40 
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liberation. In addition to this, Svaminarayana mentions that Parabrahman’s grace 
plays a vital role to attain true knowledge of eternal entities (Gadhada-1/51, 78). 
Moreover, he highlights the sambhdvya pramana (Kartyani-3) and aitihya pramana 
(historical source) (Loya-7) in the Vacandmrta. Thus, in the Vacandmrta, he 
indicated major sources of knowledge and opened the branch of any systematic path 
that fulfills the goal of attaining true knowledge. The Prasthdnatrayi 
Svaminarayana Bhasya clearly mentions the significance of Pramdna (BSSB-1/1/1, 
1/1/3; KeUSB-1/3; BUSB-2/4/5), however, like Svaminarayana, the Bhasyakara is 
not bound with the fixed numbers of Pramdna. He averred- “sasarndt warersraatarsfet 
aifid’’ (SSSK, Mamgala) “There may be hundreds of pramdna to procure the 
knowledge of Brahman and Parabrahman.” So, “afd frerarertercd fe aataat I 4 
wedatta + afaatitcdearaare gf’1 (SSS p.149) “The pramdna which negate and 
obstruct to obtain knowledge of the eternal entities should be abjured, others are 
welcomed, in this manner, we do not claim any particular numbers of the pramdana.” 
Moreover, Prasthdnatrayi Bhasyakara strongly asserts that without the grace of 
Parabrahman, our mdyic senses are incapable of attaining knowledge of the true 


form of those eternal entities. 


4.2 Laukika Pramanas Fail to Realize Eternal Entities 

Svaminarayana believes that laukika (worldly) pramdnas fail to realize eternal 
entities like Brahman and Parabrahman. He proclaims: “Mayic substances can be 
comprehended by mdyic means, and if one has comprehended Parabrahman through 
the same mdyic antahakaranas and indriyas then it implies that Parabrahman must 
also be mayic.” (Vac. Gadh. 1/51, p.124). The Bhasyakara elaborately substantiates 
this fact while commenting on the Mantra- ‘4 7 aerteate 4 arrest aaa...” (KU 1/3) 
“There, the eyes cannot travel, nor speech nor mind. Nor do we know how to 
explain it to the disciples. It is other than the known and beyond the unknown. So, 


were we taught by our great ancestors.” 
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Here, the Bhasyakara comments: “aaatga sft 74 TaCae HUI: FATT 


AIRS AHA TATA TSU SATA TTI TI ATs Gel fea aT OTC aT HA 
armmemt yee sft are, aevafasisr deme | dat visa watt a yee 


TAATAATTT | stds feos osantiaddersenprdt wecarEt citer 
Peerere PST ATT AOSTA SAAT ATA TT AT TARTARTRT Shel AREA | TAT 
fe ser cere Peas ATA REIT MSA STAT MTOM IT eraser ea Tat 
Wt Ta ATT, eT Teruel Tsercitepencas SceMTcaTS srcifexecareate Yaa |” 


“Here, eye, speech, and mind represent all the internal and external senses. The 
Upanisad assert their incapability to conceive the form of Parabrahman. One should 
not contend that indication of all senses could have been possible by just mentioning 
the eye sense since it has a particular purport. The eye represents perception, the 
source of direct knowledge. As a result, it becomes clear that mdyic and limited eye 
sense is not able to gain the knowledge of Parabrahman thoroughly. The knowledge 
of divine and limitless Parabrahman is not possible as one procures the knowledge 
of house, wife, son, tree, mountain, river, etc. and five sense pleasures by just 
connection one’s eyes with the objects.” Further, the Bhasyakara is analyzing the 


verbal testimony. “atfifd vé citferarreararrarcarate | xrecisht aequicen aster ta eal: | aa fe 
Far eterna sat ATEN AT Vechererd A AMT Te UCT T agufesh aT citfeneneredielach BER, 


Yates edt: | a a cif wear veqatosiiercae gal dasa yeaarela aaraceeneet 
CATH TSMTATeTaT Eales carsfenfoaent ceastteatete ara: 1°” 


“Here, speech term is reflecting the worldly verbal testimony because even words 
alone cannot explain the form of Parabrahman thoroughly. As the worldly objects 
and behavior can be explained and comprehended by these words, not Parabrahman 
because it is a divine entity. Moreover, worldly words are dependent on perception; 
even perception itself is unable to grasp the form of Parabrahman thoroughly, then 


how can the depended words.” The Bhasyakara further explains inference: “H4:4¢ 
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FFARR TATA | STACEY HATASTATTRAT ATT. Ta Meee astorcaie te 
| Ud AAS aISU Scar Tac eRIATTSASTS eet TAT TSaTeaHlah aa |” 
(KUSB 1/3, p. 36) 


“In this context, the mind indicates inference. Since inference is based on a mental 
process after viewing an object via perception, due to inference’s dependency on 
worldly perception, it cannot cover the knowledge of Parabrahman. In this manner, 
due to Parabrahman’s inconceivable divine form, unfathomable qualities etc., these 
all worldly or laukika sources of knowledge fall short of attaining Parabrahman’s 
knowledge thoroughly.” Here, the Bhasyakara explicitly mentions three major 
pramadna- perception, inference and textual words and acknowledges that to attain 
the supreme spiritual knowledge of Brahman and Parabrahman, worldly pramdna 
or the means of knowledge fail, since worldly pramdnas are potent only to obtain 


worldly knowledge. 


Let us fathom this principle in detail. Firstly, the above-mentioned Sruti speaks of 
Parabrahman, as beyond the comprehension of mind, speech, and visual perception. 
Parabrahman is beyond maya and its three gunas. The jndnendriya and karmendriya 
(sensory-motor organs) have evolved from rajoguna and four divisions of 
antahkarana (inner-organ) have evolved from sattva-guna. Thus, the organs 
external and internal are mdyic (material), 1.e., the products of prakrti-mdya 
(matter). On the other hand, Parabrahman is beyond mdyd, i.e., devoid of the trace 
of materiality. Therefore, how can non-mdyic (divine) Parabrahman be ever 
comprehended through senses and mind that are mdyic (material)? And what is 
grasped by mdayic senses & mind has to be mayic! So, if the incarnate form of 
Parabrahman is ever known with mdyic senses & mind, then Parabrahman whom 


they apprehend will be deemed to be mayic. 
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Secondly, everything comprehended through sensory-motor organs and mind 
(indriya-antahkarana) fall in the category of perceptual knowledge or knowledge 
by inference (reason). Thus, as finite spirits are bound by the chains of maya, we 
cannot know Parabrahman through perception and inference by just our common 
phraseology. Thirdly, knowledge by sabda (verbal testimony), though dependable, 
is also indirect mediate knowledge of Parabrahman for us, as it leaves us dependent 
on our imagination and inference (conjectures) based on it. Our conceptual 
framework, though based on words or scriptures, is still mdyic, limited, mediate, 
and indirect. Fourthly, notwithstanding proficiency in scriptural words and well- 
formed conception of Parabrahman based on them, the great had failed to recognize 
and comprehend Parabrahman as Parabrahman when He actually was around them 
as the manifest incarnate Parabrahman in the form of Rama or Krsna. This again is 
marked from the records in the scriptures. Fifthly, besides Parabrahman is present 
around manifest incarnate-Parabrahman (avatara), if one does not have the firm 
and accurate knowledge (conviction) of Parabrahman as Parabrahman (and not as 
a human or one like us), then even if they see Him, hear Him, touche Him, 
communicate and interact with Him - the knowledge so attained cannot be termed 
as the highest veritable knowledge. It would be mere observed knowledge on par 
with perceptual and/or rational knowledge psycho-physical instruments of 


knowing. 


Thus, in lack of the knowledge of Parabrahman and acknowledgment of Him as the 
transcendental Parabrahman in the manifest form (avatara), it may be termed as 
‘quasi-knowledge' or 'knowledge by courtesy’ which may be termed as rajoguna. 
But when one transcends the psycho-physical limitations of indriya-antahkarana, 
reaches beyond the scope of three gunas, and comprehends Parabrahman through 
the vision of the atman in its pristine purity by the grace of Parabrahman Avatara, 
he then is said to have attained the veritable knowledge of Parabrahman. Such a 
knowledge-experience is direct, immediate, and apodictic (aparoksa-jndna). It is 
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the highest knowledge (a@tyvamtika- jidna) that is a votary of ultimate emancipation. 
The Svaminarayana School discloses that our mdyic sense organs are not capable 
enough to attain knowledge of the highest reality like Brahman and Parabrahman. 
Then what is the paramount source in order to attain the true knowledge of these 


eternal entities? 


4.3 The In-contaminate Source of Knowledge 


4.3.1 The cause of Pramana and Prama 
Any particular object which is attainable or becomes a subject of knowledge is 
remained in its state due to the resolution of Parabrahman and Aksarabrahman. 
BhadreSadasa explains: 

anc sequfateeacante Baer | 

aac Teer ere 11100 
“According to whose will the cause, sustenance, and destruction of objects eternally 


occur; according to whose will the form and qualities of objects are determined.” 


At this point, Svaminarayana aims to give a comprehensive account of obtaining 
the true knowledge of the supreme reality. When Pirmananda Svami asked this 
question that since Parabrahman transcends maya how, then can one cultivate the 
conviction of Parabrahman through the mayic antahakarana ? Also, how can one 
perceive Parabrahman with one’s mayic eyes and other indriyas?'°' Svaminarayana 
now disclosing the secret of the most critical issue of Indian epistemology through 
his answer. He reveals: “Out of kind-heartedness for the liberation of the jivas, 
Parabrahman gives darsana in a manifested form to all of the inhabitants on this 
earth. At that time, if a person understands this greatness of Purusottama Bhagavana 


by profound association with the Sadhu then all of his indriyas and antahkarana 


100 SSSK, p.146 
101 Vac. Gadh. 1/51 
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become divine like Purusottama Bhagavana’s indriyas and antahkarana thereafter, 
through those indriyas and antahkarana, he can foster the conviction of that 
Parabrahman. The conviction of Parabrahman can only be cultivated through 
Parabrahman. In the same way, the darsana of Parabrahman is also possible only 
through Parabrahman, but it is not possible through 
the mayic indriyas and antahkarana.” (Vac. Gadh. 1/51, p.125) 


In this manner, Parabrahman, who transcends Aksarabrahman, who is beyond mind 
and speech, and who is imperceptible - Himself, out of compassion, resolves, ‘May 
all the enlightened and unenlightened people of earth behold Me. Svaminarayana 
brings out this solution to Daharanand Svami’s question in the Vacandmrta.'” 
Thus, Svaminarayana emphasizes that the supreme knowledge of eternal entities is 
procured only through the immense grace of Parabrahman. It is also worth noting 
that by the eternal wish of Parabrahman, Aksarabrahman is also capable of granting 
liberation to jivas and isvaras. Only these two eternal entities transcend maya 


forever. ! 


To understand that Aksarabrahman is the highest entity after 
Parabrahman, Svaminarayana explains: “There is no greater status than that of 
an Aksarabrahman Sddhu after Parabrahman. For example, in a kingdom, the 
queen’s power is equal to that of the king. In the same manner, that Sadhu holds as 


much sovereignty as Parabrahman.” (Vac. Gadh. 2/22, p. 445) 


As we discussed earlier that Brahman and Parabrahman are the main cause of 
knowledge. Because by their resolution, any object of this universe remains in its 
particular state. The conviction of the object is also determined by those two 
entities. Moreover, the way we are able to see or attain knowledge of any particular 


object is also provided by Brahman and Parabrahman. In fact, they are knowable 


102 Vac. Gadh. 1/78, p.196 
103 Vac. Gadh. 1/7, 3/10 
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and at the same time, they give us the power to know them. The Bhasyakara puts it 
in a poetic way: 
FA WATS AAMAS | 
aararaeted: BaraTe: SAT II 
CARAT Fest DART | 
TaToTTEY ae eS Te eho 114 
“He who is the establisher of truth and the source of the means of knowledge; he 
who begets both knowledge of truth and true knowledge; and he who is the knower; 
I offer a bow to this entity, Svaminarayana, also known as Aksara Purusottama. I 


also bow to Guru Hari Pramukha Svami Maharaja, the manifest form of validation.” 


These verses indeed explain the entire epistemology of the Svamindrayana School. 
Aksarabrahman and Parabrahman along with the Guru, are determinants and cause 
of all pramana and prama (knowledge), they are the cause of intellect that obtains 
knowledge and provide the knowledge to a seeker, and are knowable. The supreme 
end of philosophical knowledge is the Parabrahman Darsana; the realization of the 
supreme entity in one’s life. It consists of going from empirical sense-perception to 
the inner eye of reason by the antahkarana and finally, divine self sight blessed by 
Parabrahman himself. It is with this divine soul sight that one can behold 
Parabrahman as Parabrahman with all his transcendental greatness, glory, and 
divinity. No other means are worthy of knowing him thoroughly in order to attain 
ultimate liberation. Because this Parabrahman is not to be attained through 
discourses or delivering the speeches on the scriptures, through intellect, the mere 
use of logic or through much of hearing of scriptures. That who is selected as an 
eligible devotee for His grace that alone devotee attains Parabrahman. To such a 


one, this Parabrahman reveals its true nature.!° 


104 SSSK, p.146 


105 SAAT MT CRA FT ATT AT TEA AI 
waay Gd dt TERY sire fergqaret teary | MU 3/2/3 1 


Se 


Bhadresadasa explains while commenting this verse: “cafe wt mI gad ae Ww: 
THRESH: ASAT AeITy: F ctephsqaa ad sprat eetepait, ary Mat varices: | 
Ca TATHTASHATe UT ATT TT: Tata TR] A: US: HUTS: STAT TAT. 
GTA He THT Sea: | tat ae ee feos caewt, fraud venrerafe arencprercttcael: 1” 


“Then how can one able to know the form of Parabrahman? The answer to this 
question is to whom Parabrahman chooses would be able to conceive his divine 
form. Since Parabrahman is the ocean of mercy, He Himself becomes pleased on 
the seeker. So through only grace of Him, one can attain or have the saksatkara of 
Parabrahman. Parabrahman reveals his own self for the seeker afterward he or she 


can know Him.” 


The Svaminarayana Bhasya clarifies: “aa 4eratasATe’ the prominent endeavor to have 
a saksatkara is Parabrahman. “uit were + cadraferdererereaish ¢ acHtnerea sf 


fara” (MUSB 3/2/3, p.293) “Parabrahman thus remains 'Krpad Sddhya', 
attainable by grace alone. This is the ultimate principle.” This same mantra is also 


located in the Katha-Upanisad; hence, it is commented on in the same way. !°° 


The theme of distinction here is the supremacy of Parabrahman’s will and love for 
His devotees. His compassion sees no limitations in them, and thus, He wills to 
disclose His transcended divine form (nature) before them. And when He wills so 
graciously, He becomes one like a human and manifests before them as incarnate 
Parabrahman, enabling them to know. He also brings about a conversion in their 
being (in their perception). Therefore, affectionate-caring-accessibility and His 


most benevolent will (Krpd-samkalpa) are the only factors that make 


“Paramatman cannot be attained by instruction, nor by intellectual power, nor even through much hearing [i.e. 
learning). He is attained only by the one whom Paramatman chooses. To such a one, Paramatman reveals his own 
form.” 

106 KUSB 2/23, p. 119. 
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Parabrahman’s knowledge and realization in the lives of His devotees a fact of 
experience. When Parabrahman wills - Let I be known and approached by my 
seekers, nothing prevents a seeker from realizing or knowing Him and enjoying His 


Company. 


4.3.2 Parabrahman’s Innermost Will 

This is Parabrahman’s innermost will and resolution that the seekers may know his 
form. Hence, through His own will and power, He becomes conceivable. 
Svaminarayana explains: “Parabrahman - who transcends Aksarabrahman, who is 
beyond mind and speech, and who is imperceptible - Himself, out of compassion, 
resolves, ‘May all the enlightened and unenlightened people on earth behold Me.’ 
Having resolved in this manner, Parabrahman - whose will always reigns - becomes 
perceivable to all people on earth out of compassion.”(Vac. Gadh. 1/78, p.196) 
Furthermore, the Svaminarayana Bhasya reveals this truth in the context of the 


Sruti'™’ that describes Parabrahman as inconceivable to all our mdyic indriayas. 


The Bhasyakara asserts on the base of this Sruti that Parabrahman is beyond the 
reach of the eye (perception), of speech (verbal testimony), or of the mind 
(inference). Thus, Parabrahman is beyond the known and unknown. Yet, it is 
knowable in some way. Here, Bhasyakara argues admirably with the appropriate 
references of the scriptures: “gewaraeery | 4 aa vented 4 ary a Aa gearicant eet + aeTENT: 
AAAS Tale SAT AAAS RCSA AMSAT ATCA FAST T ACT USAAISC CEASA] STA J 
‘sear, aTSt BSS: «= oaT AToaT fearon’ «= (lw /4/Q (Seared, 
Teese treacamaetssateen 08 


07 a ag aepteafa 4 ary areata at Aa: (39. 2/2) 
'08 KeUSB 1/3, p..37, also dar 3 aa BG Hea TA TeATAA g. 86, - a. 4/24/2, “atafsrarees' - 3.3/2/2, ‘a uaed fear! - a. 2/8/2, TIT 
at afeaafa a: aetastt aafel - ot. 6/28/28, aad Atta ara’ - ah. </ey, ‘steamers St Hean'- HS. 2/22 
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“One should be aware of this fact that here, this Sruti does not debar that 
Parabrahman is not knowable by any sense organs or means. However, the supreme 
reality is beyond the apprehension of mdyic indriya, yet it is His will and wish that 
the inhabitants of the Mrtyuloka (earth) may perceive him. Consequently, by the 
auspice of Parabrahman, only seekers become able to realize him. Otherwise, the 
Srutis that endorse Parabrahman as a knowable entity will be objected.” “a w 
TEAS: THT IAT ASHCA PTA TAMPA RIS OMS ATT AATSTSAISTRA, Tar 
waa usec adisaitaa at werafedicats daisies 8 FAIR vata] ud aa 
ATCA ACTMTATTSTAINCATST ATI TATA SEU Ad WT SII Sead 4 TA 
aarreodteanal Fedde 4 fe sate Ferledeore TAG AHA Weld WH, hea: TATA: | ATA 
feet |” (KeUSB 1/3, p. 37) 


“When Sahajananda Parabrahman Himself incarnates on the earth to fulfill the 
wishes of his devotees out of grace, then He resolves that whether one with wisdom 
or without wisdom may perceive me. In this way, He, who is inconceivable, 
becomes conceivable to all. However, He assumes a human form and acts according 
to it so that He is not thoroughly known to all. This is the reason why the Sruti 
rejects the knowability of Parabrahman. In fact, we cannot perceive the jar and 


cloth, etc., thoroughly than how can see the Paramatman perfectly?” 


In other words, He alone knows the meaning and import of the Srutis, which He 
intends to convey in relation to His essential nature and His highest glory. 
Therefore, the only means left to our disposal is to go to Parabrahman to explain 
the true import of the Vedas, thereby the knowledge of Parabrahman, directly from 
Him. Thus, the prima facie requirement to know the Ultimate Reality 
(Parabrahman) is the vision, which Parabrahman Himself grants, out of His 
flooding grace. Parabrahman, out of grace and concern for the seekers of Truth, 


divinizes the sensory-motor apparatuses and the mind (antahkarana) of the seekers, 


62 


which enables them to have the vision of this Ultimate Reality ... Parabrahman 
Himself) as revealed in the sacred scriptures. The conceptual understanding of this 
vision follows as a consequence of His own wish. There are others Srutis where the 


109 


Bhasyakara defines the above-mentioned facts,*’ which assert that Parabrahman is 


the actual means to realize the eternal ontological entities. 


4.4 Grace to Pramdnas: The Divine Birth on Earth 

When we meticulously study the Prasthanatrayi Svaminarayana Bhasya and the 
Vacanamrta, we clearly discover one fundamental fact that both scriptures accept 
the grace of Parabrahman as the most significant factor to attain the knowledge of 
the eternal entities. In addition to this, they both accept that the seeker can obtain 
this knowledge in his very life and Parabrahman discloses his true form for him; at 
this point, we can say there must be Parabrahman in the human form. From both 
points of perspective, the knowledge is nothing else but of the manifest form of 
Parabrahman on earth. In the field of epistemology, it is a novel contribution indeed. 
Svaminarayana declares his important doctrine in the Vacanamrta: “Please listen, I 
want to tell all of you about Parabrahman. Whenever a jiva attains a human body 
in Bharatakhamda, Parabrahman’s avatdaras or Parabrahma’s Sadhu will certainly 
also be present on earth at that time. If that j7va can recognize them, then he becomes 


a devotee of Parabrahman.”(Vac. Var. 19, p. 567) 


This principle emphasizes that the source or means of knowledge is Parabrahman 
Himself, who comes to earth to provide knowledge of Him to the infinitive numbers 
of seekers. When the manifest form of Parabrahman roams on earth, then by his 
grace, the seeker’s mdyic indriya becomes divinized.''® Thus, knowing 


Parabrahman perfectly means knowing the manifest form of Parabrahman through 


109 <cracfafed mangers fara sade seferarardt 
‘Ae PARA GS ATA AAT (A. 3/8/4), FA AT SAAT Tad ANT ara... AAAS falar cf wad (A. 3/%/2) 
"10 Vac. Gadhada-1/51 
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the indriyas, the antahkarana, and experience. Only then can one be said to possess 


' Here, Pratyaksh Bhagwan (the manifest human form of 


perfect jrdna.'' 
Parabrahman) are important words. Only His knowledge is called ultimate 
knowledge and is the cause for liberation for a jiva. It has previously been observed 
that this principle (Parabrahman manifests on earth) is essential to Svaminarayana, 
thereby he indicates it invariably in the Vacandmrta.''* The Bhasyakara defines this 
doctrine (Parabrahman manifests on earth as a human) while commenting on the 


Bhagavad- Gita sloka, which explains that whenever there is a major decline of 


dharma and the rise of adharma, then Parabrahman incarnates.!!+ 


The BGSB explores: “aera asi sradtot sarft gad: | Hathad caesar srasfiaarcaat artes 
Halhad aener arate sft va: 1’ (BGSB 4/7, p. 95) “Parabrahman by his independent 
will, sometimes He himself manifests or sometimes He manifests through the jivas 
and isvaras by reentering them.” In a similar manner, the Brahmasiitra is also 
intimately allied with this principle. The Bhasyakara contends against the Naiyvayika 
that Parabrahman’s human form is well endorsed by us but not by logical argument. 
Instead, we approve it by verbal testimony. The commentary demonstrates it in the 
context of the si#tra (aphorism): sreatfcara i! BS 1/1/31 “Because of its root in the 
scriptures.” Bhadresadasa enunciates: “aaft agtited cacareny aiff seta fereg afe deqarirnatt 
q wate feet at, aaitaeta Roma aa wacarocaad: 1” (BSSB 1/1/3, p. 22) 
“Parabrahman’s definite human form is well sanctioned by us but not by logical 
system. As a replacement, we approve it by verbal testimony. The cause of this 


human form of Parabrahman with a definite form which is described in the Shrutis.” 


‘ll Vac, Loya 7, p. 303 

"2 Vac. Gadhada 1/3,27,31,37,38,49,56; Kariyani 2,8; Paficala 6,7; Gadhada 2/35; Gadhada 3/28,31,35,38; 
Ahmedabadm 6,7 Moreover, in the Svaminarayana School Aksarabrahman also incarnates on earth together with 
Parabrahman. (Vac. Gadh. 1/71, p.174) 

3 BG 4/7 
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The way the Svaminarayana Bhasya supports this significant principle serves as a 
profound bond on which the entire Sampradaya is standing. The Upanisad Bhasya 
also joins by propagating: “deste: WHIT wate Asay HAT CaaS 
eRreraneatstetaisant” (KUSB 1/3, p. 37) “Sahajananda Parabrahman, by His own 
resolution, Himself incarnates on the earth to fulfill the wishes of his devotees out 
of grace with all His power.” Then, He resolves that whether one with wisdom or 
without wisdom may perceive me. In this way, He, who is inconceivable, becomes 
conceivable to all. Due to his resolution, Parabrahman, who has no worldly birth 


and death, incarnates on earth and the seeker can obtain his true knowledge.''* 


The most startling and striking observation to emerge from these references is the 
firm and positive correlation among all Prasthanatrayi Bhasyas. In this sequence, 
the Bhasyakara wants to add a significant matter that along with Parabrahman 
Aksarabrahman, also incarnates on earth. The Bhasyakara reminds us by quoting 
the /sopanisad mantra, which reflects that Parabrahman and Aksarabrahman moves 


and also moves not. They are far and near. They are inside all this and also outside 


all this.’ “aq qaher sence geared a wala Teaft gaat: acaeoar Fre Rates vis Tole, 
wa Faeiestr staata |”? (IUSB 5, p.14) “Here ‘tad’ refers to Aksara and Purusottama 


entities as per the context of the first mantra. They take a human form on the earth 
to grant liberation to a number of the jivas while remaining in Aksaradhama with 


their root form.” 


Parabrahman, when by His will descends as the incarnate- Parabrahman on earth, 
He does so with a purpose and a mission to fulfill the wish of devotees, and 


therefore, assumes a form appropriate to it. These forms of Parabrahman are 


114 “srsraait agen saa” (Shukla YajurVeda 31/19) 
HOTS 
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perceptually apprehendable by the mind (antahkarana) and the sensory-motor 


organs of the jivas. 


Now, let us talk about the obstacles in knowing the ultimate realities. As long as the 
dark cover of avidyd-karma (past action-nescience) and the viruses of three gunas 
of prakrti (maya) are there in the self (jivatman), a person cannot have the resolute 
knowledge of Parabrahman in terms of self-satiating realization. Therefore, the 
body, the sensory-motor organs, the vital breath (prdna) and the antahkarana 
(mind) should become dematerialized (amdyic) to behold this knowledge- 
realization in the self. When all these body-apparatuses are totally divinized by the 
grace of Parabrahman or the Parabrahman-possessed Sadhu (i.e., The Aksara- 
Guru), the knowing self becomes absolutely pure, dross-free and divine. 
Consequently, the Parabrahman present before him in the manifest human-guise is 
then apprehended as through and through the divine, transcendental, and infinitely 


glorious. 


Therefore, when the total being of the self is transformed into a kind of divine 
person, his vision then changes. His psycho-physical apparatuses of knowing, his 
perception, and his conceptual framework are all divinized. With the divinized 
vision and divinized instruments of knowing, he now is able to know and behold 
the glorious divine nature of infinite Parabrahman even in His incarnate (currently 
manifest) human-form. Now, Parabrahman for him, is no more human, though 
participating in his life as one among humans in the guise of a human person (as the 
manifest incarnation). Thus, for such devotees with purified vision, Parabrahman is 
no more unknown and unknowable. Then the question may arise that the Sruti 
which proclaims that ‘yato vdco nivartante aprdpya mdnasad_ saha''®! 


“Wherefrom words/speech turn back, together with the mind failing to know Him.” 


16 Taittirtya Upanisad -2/4/1 
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“Naiva vaca na mdnasad pradptum sakyo ma caksuna''’.” “The Supreme Self 
cannot be known or reached by speech, by mind or eyes.” What should be 
understood? Well, in this case, the Srutis talks about the inability of the commoners 
and seekers undevoted to Parabrahman. In the case of loving devotees of 
Parabrahman, He is undoubtedly knowable, sheerly by His connate mercy 


(vatsalya). 


Thus, Parabrahman as Parabrahman, in terms of His essential nature, as supreme 
and divine and infinite, is known and knowable veritably. Of course, this implies 
that Parabrahman is not fully knowable because He is the Supreme Infinite Who is 
eternally ever new, limitlessly satiating, and infinitely glorious, and hence, ever 
unfathomable.''® There are several important areas where this study, for the first 
time, makes an original contribution to the Vedic tradition of Pramanamimamsa. 
The next section presents the uniqueness of the Svaminarayana DarSana’s 
perspective on some famous pramdnas. A considerable amount of literature has 
been published on various Pramadnas in Indian philosophy, but here we are going 
to analyze some significant factors of Svaminarayana Darsana regarding 


epistemology, for attaining knowledge of Brahman and Parabrahman. 


4.4.1 Perception 

Perception (pratyaksa) is the means of knowledge that is accepted by every school 
of philosophy in India. This is the first source of knowledge that we have to take 
into account here. It is knowledge obtained by the exercise of our sense organs, 
the eye, the ear, the nose, the tongue, and the skin. Each sense organ is suited to 
cognize or to catch mainly one kind of sense impression or sensation. The sense- 


objects are sound (sabda), touch (sparsa), color (rupa), taste (rasa), and smell 


‘7 Katha Upanisad -6/12 
8 Vac. Kar. 1; BSSB 1/1/1, pp. 10-11 
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(gandha), grasped by the ear (Srotra), the skin (tvak), the eye (caksu) the tongue 


(rasanda), and the nose (gandha), respectively. 


Svaminarayana explains the system of perception that how the indriyas get attached 
to their respective objects of pleasure by giving an example of a devotee. He 
elaborates: a “For a bhakta (devotee) of Parabrahman, listening to the spiritual 
discourses of Parabrahman is the only subject (goal to connect) for his ears; 
touching the holy feet of Parabrahman or touching the holy dust from the feet of 
the Sadhu is the only subject for his skin; doing darsana of Parabrahman or 
the Sadhu is the only subject for his eyes; taking the prasada of Parabrahman and 
singing His praises are the only subject for his tongue; and smelling the flowers and 


other objects which have been offered to Parabrahman is the only subject for his 


nose.” (Vac. Gadh. 1/32, p.83) 


Svaminarayana explicitly explains that each of the five gnan-indriya and the 
five karma indriya have total knowledge of their respective subject. Furthermore, 
both an enlightened person and an unenlightened person behave in the same manner 
through their indriyas; the indriyas of the enlightened do not behave in a different 
manner from those of the unenlightened. It means that they connect first to the 
objects and provide knowledge to the jivas.''? Thus, Svaminarayana speaks of 
perception as the first pramdna. However, he explains it into his unique style in the 
Vacanamrta. For example, according to Svaminarayana, only when one sees with 
one’s eyes does one come to know that milk is white; only when one smells with 
one’s nose does one come to know its smell; only when one touches it with one’s 
finger does one come to know whether it is hot or cold; only when one tastes it with 
one’s tongue does one come to know its taste. In this manner, only when milk is 


tested through all of the senses can one totally know its nature; it cannot be totally 


"9 Vac. Var. 17 
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known through one sense alone ultimately to have such knowledge is called total 


jnana.'*° The Bhasyakara explores perception by explaining the instruments of it: 


ATHISAAUMSSSA CAL TAT ARTA 

farsemrecerftr eafthesentor carafe: 11!7! 
“In perception, the means are as follows; the internal sense organs, external sense 
organs, and atman. They are all receivers of sense objects through their vrtti (flow).” 
He goes further that perceptual knowledge could be external or internal. When the 
sense organs like eyes, ears, nose, skin, and tongue come in contact with external 
objects of the world. We have external perceptual knowledge. When the self 
perceives the ideas and emotions arising in the mind, it is internal perception. The 
Svamindrayana Vedanta explains this point with an apt example. Suppose milk be 
sense perceptions; what happens? With my eyes, I see its white color; and through 
the nose, I perceive it as having pleasant smell typical to it; and though touch skin 
I perceive it as a liquid that is hot or cold; and when I perceive it with my tongue I 
experience its taste. The example chosen here points out that 

1. Every dtman possesses knowledge, no absolute zero knowledge remains in 
the dtman.'”* 

2. Every perception apprehends things along with its qualities and 
determination; 

3. In order to have valid pratyaksa knowledge, one should attempt to apprehend 
reality with the help of as many sense organs (coordinately) as possible and 
necessary, because it helps in avoiding incompletes and error in perceptual 
judgment; and 

4. The knowledge acquired through coordination of as many senses (including 


mind) and pramdna (means of knowledge) is subject to lead to perfectness. 


20 Vac. Var. 2 
1 SSSK 244 
22 §SS. p.148 
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Because the knowledge of reality turns out to be yathartha (as it actually is), 
and it leads to pravrtti sadmarthya, 1.e., having practical utility leading to 
successful activity or workability. In other words, the valid knowledge 
corresponds with reality and is conducive to life or is in consonance with 


experience. 


Thus, knowledge and action are mutually complementary and confirmatory. In 
short, the concept of ‘pramdna samplava or coordination of instruments of knowing 
is involved in a knowledge situation (j7idna prakriya). We now discuss the errors 
of acquiring complete knowledge. To shed light on it, Sva@minarayana also offers a 
contrasting example in the Vacandmrta. First, we analyze the example of the 
Vacanamrta: if a person enters a dark chamber where there are pillars and kothis 
(large earthen pitchers for storing grains), etc. he perceives and knows them only 
through his sense of touch. Based on this experience, he forsakes a hypothesis. But 
this is not complete knowledge because, in the absence of light, he has failed to 
perceive other qualities and characteristics and allied details relating to the objects. 
Therefore, the knowledge in such cases either remains incomplete or may involve 
errors of misapprehension due to non-apprehension; and hence, the knowledge is 


not yathartha.'? 


Here, the Vacanamrta emphasizes complete and perfect knowledge. The example 
cited here by Svadmindrdyana is intended to state that such knowledge is to be 
treated as incomplete and inadequate, as it lacks the important criterion of 
yathartha. Svaminarayana further says that mere apprehension, in perception, say 
of a tail, or a face, or a hoof or udders alone of a cow is no doubt the knowledge of 
a cow, but not complete, adequate and authentic knowledge.'** Therefore, in order 


to be valid, the knowledge must be ‘yathartha’. Svamindrdyana accepts here the 


23 Vac. Loya 7 
124 Vac. Loya 15 
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pratyaksa pramdna as described above.'*? Moreover, the pratyaksa of the 
Svaminarayana Vedanta can give the knowledge of Parabrahman or 
Aksarabrahman because according to Him the Supreme Reality is always present 
on the earth in human form, either He Himself incarnates or He comes as the 
Parabrahman-realized Sadhu. When an aspirant, with the help of scriptures, knows 
him to be so, then he becomes a true devotee. Thus, the manifest form of 
Parabrahman always remains in front of our eyes.'”° Parabrahman then divinizes 
his cognitive and conative senses. So, a devotee gets correct knowledge of 
Parabrahman, himself, and the world. Such transcendental knowledge of 
Parabrahman is available to all selves, both embodied and disembodied. No release 
can be attained without the transcendental knowledge of Parabrahman, which is 
beyond the comprehension of finite human apparatuses like the senses, mind, 
intellect, etc. Hence, there has to be room for the acquisition of such knowledge, if 
not by self-effort, then at least through Parabrahman’s grace. That alone will make 


the supreme goal accomplishable and the spiritual endeavor meaningful. 


3.4.1.1 The Divine Sight 

Generally, for valid perception, both the sense organs, external and internal, 
including antahkarana, must be sound, free from defects, receptive, and alert. The 
self also must be completely involved in the process then, only perception will result 
in firm, resolute and complete knowledge. This might be found easily in the case of 
worldly objects but for the ultimate reality, the situation differs. pratyaksa pramdna 
provides a general basis, which would ensure the possibility of acquiring correct 
knowledge. They search for certainty, thus seeking and securing the firm and sure 
foundation for knowledge. Here a critical problem erects - How can we believe 


person’s capability of knowing reality an especially Divine Reality, Parabrahman 


5 Vac. Var. 19 
26 BGSB 4/34, pp. 109-110 
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with the perishable sense organs like eyes, etc. Svaminarayana illustrates the 


answer: 


“Krsna on the battlefield tells Arjuna: ‘Pashya me Parth rupani shatsho tha 
sahstrani’ There, he displayed countless realms and revealed the characteristics 
of Purusottama.” (Vac. Panch. 6, p. 375) By the immense grace of Parabrahman, 
Arjuna was able to gain knowledge of Parabrahman’s form. On this point, the 
Bhasyakara highlights the means of knowledge which Krsna describes as an 
alaukika sight, the divine sight in the Gitd.'?’ The paramount disparity between 
empirical perceptual knowledge and divine perceptual knowledge is that the latter 
is not governed by logical principles, like vyapti(invariable relation) and others, do 
not apply to the divine -perception. The sum and substance of the whole discussion 
are the transcendental Parabrahman (reality), which is knowable by His own divine 


sight given to us. 


Knowledge is understood as definite, doubt-free, truthful, awareness of a thing 
episode or concept, especially about the true nature of ontological realities 1.e., 
Parabrahman, Aksarabrahman, maya, isvaras, and jivas. Only by the profound 
grace of Parabrahman, one can perceive those eternal entities. The Bhasyakara 
explains while commenting on a s/oka from the Gita: 

4g Fi eR Ser ATT | 

feat carfty ot rer: ager FT atritarcy 11178 
“You are not able to see me with your physical eye; therefore, I give you the divine 
eye to see my majestic power and glory.” The SB explains: “ciferrataern ary atelier 
feet geared se q 7 rasa aaat ta wae ardisé d get faery sreitfersh feouextsar wat: ofS ear da 4 aa 
tat ant wend fasesart aa acacar fererau’’ (BGSB 11/8, p. 242) Krsna said: “O 
Arjuna, you are unable to see my divine Purusottama form with your mdayic eyes so 


7 Vac. Loya 7, 8; Kar. 8 
28 BG 11/8 
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I bestow you the divine eyes so behold my hundreds and thousands of multifarious 
divine forms of different colors and shapes. Through my grace, behold all the 
celestial beings and many wonders never seen before. Also, behold the entire 
creation — animate, inanimate, and whatever else you would like to see — all at one 
place in my body.” There is no other system to know Parabrahman before 
experiencing Him. Faith in Parabrahman stands on the unsteady ground without a 
psychic vision of the object of devotion. All our spiritual discipline is focused on 


this vision. 


The vision is fundamental to overcome the last bit of emotional impurity and any 
lingering doubt in the mind of the seeker because, to a human mind, seeing is 
believing. Therefore, Arjuna, like any other devotee, longs to see the transcendental 
form of the Lord. Upanisad Svaminarayana Bhasya explains this while commenting 
on the mantra: Parabrahman is subtler than the subtle, more significant than the 
great; It dwells in the heart of each living being. “amd: waft aiagtat 
arurererafenrarc:” (KU 2/20) “He who is free from desire and free from grief, with 
mind and senses tranquil, then by the grace of Parabrahman beholds the glory of 
the Atman and Paramatman.” “aq svfaccidacaeetoi adored hamancateery 
STH: WATCH: APSHA Cael Areca AT IT: AAU WATCH UF VaTeT HUA Ssh: MSTASHHTATET: 
avait Merch | ftagite: a vada’ i (KUSB 2/20, p.117) 


“Although this Parabrahman dwells in the heart of every living being, yet ordinary 
mortals do not perceive it because of its subtlety. It cannot be perceived by the 
senses; a finer spiritual sight is required. Thus, when the whole being becomes calm 
and serene, thereafter by His grace, it is possible to perceive that effulgent 
Parabrahman and His power, glory, and substantives nature. As a result, he or she 
becomes free from sorrow.” Moreover, after acquiring this divine sight, the 


aspirant’s heart must be uncontaminated and freed from every impure desire; the 
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thought must be indrawn from all external objects; the mind and body must be under 
constraint; Parabrahman is subtler than the subtle because He is the invisible 
essence of everything; and He is greater than the great because He is unlimited, 


sustaining power of the whole universe; that upon which all existence rests. 


3.4.1.2 Imperceptible Became Perceptible 

A plaintiff accuses that Parabrahman is mentioned in Srutis as inconceivable, 
imperceptible, and invisible. Thus, how can one become able to know or perceive 
Him? At this point, an appealing debate occurs in the BSSB-1/1/1. The Bhasyakara 
elaborates it with perfect argumentation and using a set of references.'”’ Texts 
which teach that Brahman!?° is without qualities teach that it is free from all evil 


qualities. 


Similarly, other texts declare that having a form is his essential nature. It is the 
Brahman that is to be beheld; it is the Brahma that is to be known; it is the Brahman 
that is to be searched for; it is the Brahman which is to be heard about; it is the 
Brahman which is to be thought in mind; it is the Brahman which is to be meditated 
upon. There is nothing else worthwhile thinking, nothing else worthwhile 
possessing because Brahman and Parabrahman are the highest supreme entities to 
attain. If we don’t understand Brahman as a knowable entity then the Srutis that 
insist that Brahman is perceptible and knowable must object.'*! This means of 


knowledge is also explored at various places in the Prasthanatrayi Svaminarayana 


129 oa aar Want Migs sad Aaad aeaftard fag) °a.3/c/29(, “Te aan caercnfeererd | aaaseraoray) *9.2/2/4,8 (sf, aera aat aret 
Praded rarer aret ae) 74. 2/4/28 4.2/8/8(, Fda Beptesle 4 ary weet At Aa:) 7h. 8/3 (/SeeTaR TTT: WAS THA STTATIAIAI Tg IF UT 
TRRrristish weer sft de, saftrdgqcatensd cael orate: | SASHA STMATEAISA USI SATHTSeRSeTeTETRTET 
TOSSA cease Ata Tercera esas ferreraaredareMe | Aaa seafarers wey) 74. 2/2/2(, “a 
Udeart TT fafecarsemreetaTca es  sTAIT:) 7A. 3/C/2 of, “Wagetarsert Area at alesis TET Ad) ’aHS.2/2E(,° stat ead Ae) *H.x/80,8X(, “Aaaaart 
Wa, Tedd Bet aeaayd de sages airs fas) °4.2/2/2(, ‘wel ae wala afer) °4.3/2/8 (seardmenseaferaasatrtiat, “fd ld get aa) °m.8/€(, 
‘a Uaed fagrd) or. 8/8/2(, “qxad aE Fae BATA BAnSA:) ’aS.4/83(, “srearcuetferTe sa Hear) *aS.2/22(, “a veal Aenet ears: ’ 
35. 3/8/e° (aa wT Herre ad Tate) °8.28(, “Pred eased adie: | effred ares attr afer sae) 7. 2/2/c(, SaTcHT aT SR FBSA: 
aaa Heder Pifcenfrter:) a. 2/¥/4, .v/4/e (Geareamekradaaascantttat st wradaydar sree ats at cara” 

130 Tn this context Brhaman refers for both Brhaman and Parabrahman. 

31 BSSB 1/1/1, pp. 11-12 
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Bhasya: ‘In the congregation of living entities, he sees the highest of the high and 
the person is hidden in the persons’(PU 5/5), ‘When the seer sees the brilliant maker 
and lord (of the world)’(MU 3/1/3), ‘A yogi who is in union with the supreme seeing 
every being with an equal eye’(BG 6/29), One, who sees Me everywhere and in 
everything (BG 6/29)etc. 


The findings of the current study have a different perspective than the other Indian 
schools of philosophies. As far as perception is concerned, the Bhasyakara is 
providing a novel contribution to the Veddantic tradition. He emphasizes the grace 
of Parabrahman than our mdyic senses. To conclude this section, in the analysis of 
the Prasthanatrayi Svaminarayana literature, we observe that, in order to classifiy 


perception, the Bhasyakara also goes into full details.'** 


4.4.2 Inference 
Bhadresadasa defines inference as: 
aq egfat fret ares stadt fate: | 
Teraqafe: street saToReaTsTATrSe 11/33 

“Always after the knowledge of reason, sadhya is proved. So, the reason or sign is 
called inference, it is one of the pramdnas and the knowledge which is attained from 
it is called inferred knowledge or anumiti.” The knowledge by inference differs 
from the knowledge by perception because it is mediate and indirect. The 


knowledge by inference depends on the perception of the relation of vydapti. The 


132 veaat feferet Set citfech a acitfenry 
arafifrratal seseacrars 134i 
siesta are Hepat SAA TaT aT 
fede Tq FUTASTATCTATAAT: 123 Il 
araad faferet Feat Sea TAM 
PASAT Sel ITAA: | BBCI 
areleraseeat Teed: TCAs ATTA 
yefarenreorstat daft veferet Far 1 
PRT Ast HAO STA| 

FATS AISTStAISA Tetras SALA: Mol 
33 SSSK 245 
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knowledge by verbal testimony also is indirect. Svaminarayana accepts reason but 
rejects bare rationalism which dwindles sraddha (faith) and spiritual aspirantship 
(mumuksutvam). Svaminarayana accepts knowledge by inference and holds, that 
knowledge also has credibility. It is clearly suggested in the Vacanamrta. 
Svaminarayana illustrates: “That jiva appears to be in one place; it appears to be as 
fine as the tip of a spear; it appears to be exceptionally subtle. It appears so because 
it is concomitant with the buddhi. But when that jiva is known as the illuminator 
of the body, indriya and antahakarana, their presiding deities and the subjects, it 
appears to be very vast, and it appears to be pervasive. That is when it is not 
associated with the buddhi. That jiva is known not by the indriyas, but by inference. 
For example, on seeing a sword weighing 200 kg, a person can infer, ‘the wielder 
of this sword must be powerful.’ Similarly, the jiva inspires the body, indriyas, etc., 
simultaneously; therefore, it must be mighty. This is how the jiva can be known by 


inference.”(Vac. Kar.1, p. 249) 


In the domain of knowledge by sense-perception, reason can help correct distortions 
and errors; but cannot eliminate the basic facts that cause such distortions or errors. 
The imitation of knowledge by inference is indicated in Vacandamrta that one 
experiences things only by inference and does not actually see it, then he cannot be 
said to possess perfect jndna. Nevertheless, because he has such a firm conviction, 
he indeed must have experienced some sort of transcendental powers of 


Parabrahman in the past; if not, he will experience them in the future.'** 


3.4.2.1 Importance of Inference 
Svaminarayana is a protagonist both of intellect and intuition, for he always showed 
his love for intelligent seekers and rated the Parabrahman given intuitive realization 


of truth as the being highest and veritable. He mentions, “This fact can only be 


34 Vac, Loya, 7 
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understood by one who has a sharp intelligence and a craving for higher happiness; 
therefore, I like them who has such intelligence.” (Vac. Pan-1, p. 353) This means 
that intuition by itself cannot yield the right knowledge of Parabrahman unless it is 
blessed by Parabrahman. Publications that concentrate on inference or logic is more 
frequently adopted in a historical or chronological approach of debate in 
philosophy. Even in modern times, when rationalism has prevailed everywhere, the 
logical approach became more significant. The Bhasyakara explicitly demonstrates 
his perspective on inference and logic. Since being an expert logician, he used a 
superb variety of logic in the Prasthdnatrayi Bhasya to refute the opposition: for 
example in the BS a%:-1/1/18, tarmqraftanm-2/2/1-2/2/10; CU 6/2/3; KU 1/21, 22; 
MU 2/2/1; TU 2/7/2; BU 3/9/28. However, he never extolled the way of logic and 
argumentation to realize the eternal entities. In his commentary, he discusses the 


subtle line between verbal testimony and inference. 


3.4.2.2 The Limitations 
Svaminarayana draws our attention in the Vacanamrta: “In this way, through these 
two philosophies, the nature of Parabrahman was realized by inference. However, 
is that Parabrahman black or yellow? Is He tall or short? Does He possess a form, 
or is He formless? That was not realized.” (Vac. Var. 2, pp. 533-534) The 
Bhasyakara also mentions the limitations of the logic: 

WHT a deh: TA ASAT TSAHET GI 

caftrarafesrscrrat art dare: 113° 
“Logic, which is the uttermost part of inference, is actually not considered a means 
to knowledge, but it helps attain true knowledge of the ultimate realities. Moreover, 
it is gracious to eradicate the controversy and doubt regarding the ultimate 
knowledge.” Inference or reason relies on perception and hence has its own 


limitation. Reason also is limited by the limits of human experience and one’s 


'35 SSSK - 249 
fai 


ability and insight to go beyond it. How sharp and deep one is able to see correlation 
and consequences and logical implications determines the success and credibility 
in the knowledge by reason. Since knowledge by inference reason also is 
susceptible to errors, and on account of its dependence on perception, it cannot 
become a sure guide to the knowledge of Parabrahman. Inference or reason also 
fails to comprehend Parabrahman and his essential nature, because the basis of 
inference lies in perception or relationship between sign/mark (limga) and the 
bearer of the sign, 1.e., the perception of the invariable relationship of concomitance 
and/or succession between the hetu (reason) and the predicate (sddhya). Thus, the 
perceptual apprehension, and based on that, the application of universal relation 


between the two make the inference possible. 


Every inference involves subject-object relation. It also suggests the qualified 
nature on knowable objects. Inference depends on the discriminating activity of the 
knowing mind. However, the discriminating intellect also has its own limitations. 
In inference, our reasoning self (intellect) has to function according to the laws of 
thought and the evidence available to him through perception and verbal testimony. 
The Svetasvetara Upanisad says: ‘a we ery (4.39.-8/2) “Neither His actions nor 
His organs of action are visible by mayic indriyas. There is nothing that can be seen 
which is better than or equal to him. His supreme powers are heard to be numerous. 
By His own inherent nature, His knowledge and energy work. There is not even a 


single sign (Jingam) of Him by which He can be inferred.” 


Therefore, its content and conclusion are always linked with what is empirically 
perceived. It does not rise above significantly. The sharpness of intelligence and 
ability of the mind to see a correlation, the necessity to apply vyapti and infer based 
on them, are the logical and psychological requirements in knowledge by inference. 
Parabrahman is not inferable, because as per rules of logic, every inference is based 


on invariable concomitance (vyapti) between reason and the middle term. 
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Exceedingly, all the philosophical arguments based on design and cosmological 
arguments based on the idea of a series of causes are mostly based on comparisons 
and similarities observed to exist in the created universe. Usually, they all are 
analogical arguments. All such arguments presented to prove the existence of 
Parabrahman are, in fact, not conclusive. They are probabilistic in character. They 
at the most suggest the possibility of an entity or a substance that may be existing. 
Parabrahman is the existence of all existences. He is the existence per se. So, 


Parabrahman is not an object of proof, and instead, he is beyond proof. 


He is the omni-immanent, omni-causal, omni-potent, transcendent being, He is the 
existence of all existences, the being of all beings, and the supreme personality who 
is the basis of all proofs. Moreover, all arguments are based on inference or 
hypothesis, which cannot conclusively say anything of the nature and personality 
of Parabrahman. Along with this, as all proofs for the existence of Parabrahman are 
founded on his existence, it sounds childish to make attempts to prove his existence. 
Inference or Reason (tarka) collapses when it attempts to explain the world or the 
realm of transcendental reality without positing Parabrahman in its center. It also 
falls when it tries to prove the existence of Parabrahman on the basis of pure reason. 
No analogical inference nor any hypothetic-deductive argument can ever determine 
the existence of Parabrahman. Reason is like a double-edged sword. It cuts both 
ways, and every reason can be refuted by better reason. It can prove or disprove an 
argument. But, it can neither prove nor disprove Parabrahman’s existence. 
Therefore, in such matters, as Mimamsa suggests, revelation is the best guide. The 
Mimamsa directive, namely- aprdpte hi sastram arthavat, suggests that what can 
neither be proved nor disproved by other pramdana (means of knowledge) becomes 
the domain of radiance from revelation. The incompetence of perception and reason 
to establish the supersensuous truth leads us to realize the need and importance of 


revelations as a valid source of knowledge. 


fe) 


3.4.2.3 Logic is not Everything 

The Bhasyakara’s qualitative analysis in that area provides detailed exegetical 
phenomena. In the context of Brahmasitra-2/1/11'*°, his compass of vision reflects 
the entire building of Svaminarayana’s philosophy as far as epistemology is 
concerned: “suraa dat fagist fra: | afcangevcarererenfedeatt dato catepedchfagraor qeatcet 
vated odidetett 4 at mada saoediycedt | aayestenttadet att areaicd caesar 
farsivesifea deqeseantida catacnctadsiae wet eT eed fot dat fe sheet: 
Tasers: Hes aaa aed ” (BSSB 2/1/11, pp.165-166). “We 
should now ponder upon the nature of logic. Logic used by any logician cannot be 
venerated as an ultimate truth because due to time, place, and the changing nature 
of a human, it also changes. Even when a logician proves something according to 
his logic, tomorrow, he may find another logic that can refute his own logic. 
Actually, logic is an attribute of intellect, which is mdyic and far lower than Aksara 


and Purusottama.” 


In his extensive commentary on BS-2/1/11, the Bhasyakara strongly refutes the 
logic in the way to realize Parabrahman. yesetdfearara cat farestesr fetearercataitret aed 
(BSSB 2/1/11, pp. 165-166) “Due to the unstable nature of the buddhi of a human, 
logic not only lost its splendor, but every new logic always goes against the first 
one, this leads to disaster in any established principle based on logic.” He further 
defends the primacy of verbal testimony and inductive expression. In particular, he 
argues in some detail about the limits and defects of rational induction when 
employed independently of scripture to prove Brahman’s creatorship. He firstly 
draws upon the basic reasoning used by the Nydya school of Indian logic to deduce 
such creatorship. Their syllogism takes the form: All effects have an agent; the 
world (comprising of sprouts, etc.) is an effect; therefore, it must have an agent. The 


Bhasyakara then analytically dismantles each technical constituent of the argument 


36 aiofrsmrefy srraraatate aearcafratereren: 12/1/1111 
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and rejoins a series of counterarguments before issuing a warning: an 
overenthusiastic application of reasoning or confidence in one’s intellect can blind 
one from seeing one’s own limitation of fallacious argumentation, leaving one 


empty of higher, more subtle truths. 


The Bhasyakara adds that adeptness in argumentation alone is inadequate, simply 
because the divine, not-this-worldly, and sensorially imperceptible Parabrahman 
can never become the subject of reason alone — just as the ears can never grasp the 
visual beauty of a rose and the eyes fail to apprehend the sweet classical music. 
Besides, all instances of inference are predicated on perception, and the senses’ 
limitations have already been well-founded. In this sequence, the Katha Upanisad, 
for example, amenably states that the highest knowledge is beyond suppositional 
reasoning (atarkyam)' (2/8) and thus not fully comprehendible by the intellect alone. 
The very next verse begins: 
aur caer aferran’” (KUSB 2/9) ste” 

“Nor can this knowledge be grasped by argumentation.” As the Bhasyakara affords 
some extra elaboration on this topic, he once more alerts that reasoning left to its 
own devices can be dangerous because, after all, argumentation is a skill. A strong 
argument can always be ruined by a stronger argument. So, there is no telling which 
incisive piece of logic might be superseded by a yet more rational objector or by 
the same thinker at a different time or place. Such contestations and disputes are 
endless and ultimately meaningless, he asserts, for this is not the way to decide or 
judge established principles (siddhanta). Besides, the reasoning is designated as a 
quality of the intellect (buddhi), which the Katha Upanisad later concedes is inferior 
to the self, Aksarabrahman, and Parabrahman (KU 3/10-11). 


Thus, it is useless if not perilous and ridiculously arrogant venture to attempt to 

grasp the knowledge of a supremely divine entity by that which is still fettered by 

maya. In conclusion, the Bhasyakara asks: how can there be any other reliable 
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means of knowing that which is not fully perceptible to human senses and graspable 
by human intellect? Therefore, rather than perception or inference, divinely spoken 
or divinely inspired words constituting scripture are reliable sources to form an 
accurate understanding of Parabrahman. Among all the sources of knowledge, 
scripture (text) is thus the principal knowledge-source (paramapramana) and 
Parabrahman is, simply, understandable by scripture alone (sdstraikagamya).'>’ 
However, while the above places reasoned argumentation in its proper 
epistemological position, it need not be totally abandoned in order to defer to 
scriptural authority. In the same comment on KU-2/9, the Bhasyakara makes the 
decisive difference between correct reasoning (sattarka) and incorrect reasoning 


(dustarka): 


1. "FaaanTerferecoreatarcaaa roe ata” 
2. “aerhed dente: pafserd Tuer Sosa: TAATE:” 


The former is that which is informed by and undergirded by sraddha, which he 
describes in BSSB-2/1/11. Second, as paramount faith in the Brahmasvartipa Guru 
and the sastra and siddhanta. Conversely, incorrect reasoning is that which is 
uncommitted to and independent of scripture and Guru. Reason alone may be blind, 
but associated with faith, it is able to explore the broad contours of philosophical 
and spiritual reflection reliably. Faith gives it direction, leading to fruitful 


culmination. 


Thus, reason, can be counted as a valuable tool in understanding revelation when 
properly grounded in and guided by scripture and the Guru. It is not necessarily 
good in discovering new ideas brings loss in the principles. For there always be 
traced to revelation but exploring those ideas excavating from them deeper truths 


that had been a severe loss for centuries. This is what is meant by reason, providing 


137 BSSB 1/1/3, pp. 22-24 
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insight as it opens one to fresh, deeper, richer understandings of revelation. As said 


in the Siddhanta Suddha: ease @:1'°8 


Obviously, to confirm and consolidate what has already been learned from the 
scripture and to refute claims contradictory to it, reason can help undoubtedly. Early 
on, in the Brahmasiitra-Svaminarayana-Bhasya, an objection is raised about the 
inquiry into 'Brahman'. The question is this: if sastra (scripture) is the supreme 
authority of Brahmic knowledge, it is futile, then, to debate upon it because now 


there is no room for doubt and therefore there are no doubts to dispel. 


The Bhasyakara discards that idea, asserting realistically that doubts are dispelled; 
it is useful and even necessary to test and necessary to test and consolidate what one 
knows, just as one shakes a peg that has been freshly hammered into the ground.!*? 
Being the tarkaprasthana, the Brahmasiutra testifies the faithful employment of 
reasoned argumentation to harmonize meanings, clarify ambiguous content, refute 
contradictory interpretations and rebut objections. Reason thus serves to strengthen 
and simplify that which has already been established by scripture. This is all to 
defend and embolden faith. The Bhasyakara too defends his interpretations in the 
Svaminarayana-Bhasya as being Srutiyuktisammata, that is, in agreement with both 
revelation and reasoning: Ratiocination is still permissible and profitable when 
deployed on the basis of scripture. Therefore, applying reasoned reflection is not in 
contradistinction to the concept of Srutiyuktisammata, insofar as it is in consonance 
with and submission to revelation. Indeed, reason often works in the service of 
revelation, bolstering its authority and justifying its precedence.!*° In the same way, 
this all debate and enunciation, the Bhasyakara elaborates in the BS-1/1/3 and KU- 
2/9 as well. 


138 SSSK 249 
89 BSSB 1/1/1, p.11 
140 SSSK, pp. 153-154 
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4.4.3 Verbal Testimony 


4.4.3.1 Significance of Verbal Testimony 

We are indeed very grateful that an immense treasury of the ancient scriptures is 
found even today. From the Vedas to the Vacanamrta, all sacred texts’ availability 
is the great fortune of the entire humanity. This accumulation of the text is the 
foundation of spirituality and philosophy. A long process of interpretation of these 
scriptures has molded our life; even modern India is nothing but the reflection of 
the scriptures. Therefore, we are highly indebted to the scriptures, not because they 
are the ancient treasure of knowledge, but due to their liveliness which has become 


the way of life in our nation. 


No doubt, the modern world has become the ocean of knowledge but the knowledge 
of worldly science, art, and commerce is based on the use of reason and empirical 
evidence determined by sense perception and logical-mathematical applications. 
However, such worldly knowledge is just an insignificant fragment of the total 
edifice knowledge. The use of reason and intellect is held in high esteem, but 
rationalism and intellectualism are not the topmost steps in the ladder of true 
knowledge. They occupy their rightful place in the initial rungs to reach higher 
heights; because there are areas transcending the sensuous and the rational 
applications and accomplishments. The realities, namely atman (jivesvaras), 
Brahman, and Parabrahman, are supra sensuous and supra-rational. Through sabda 
(testimony) and graciously Parabrahman given vision, one can have access to 
reality. A Sanskrit verse that reads: 
HAPAT AHS TATA SAHA | 


aes Geet eret wet areca wae a: |/4! 


‘41 Upanisad Marma introduction, p.1 
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“Scriptures dispel several doubts and reveal intangible truths (literally make visible 
that which is beyond the eyes). Scriptures are the eyes of all. Without them, a person 
is indeed blind.” While commenting on the Brahmasiitra Sdstrayonitavata, the 
Bhasyakara declares that “smissanfearot sarsernaent rrersmarormeracacaead” (BSSB 1/1/3, 
p.17) “When we inquire the cause, sustainer, and dissolver of this universe, only 
scriptures can reveal the truth that above-mentioned qualities are of Parabrahman 
and Aksarabrahman.” Then immediately he adds “areata wala aa sasarofcet:” 
(BSSB_ 1/1/3, p.17) that among all other pramdnas “verbal testimony is 
prominent.”'*? Why does verbal testimony play a vital role in order to understand 
the form of Brahman and Parabrahman and the firm conviction of them? 
Svaminarayana answers that the knowledge of Parabrahman and his essential 


nature, qualities, traits, sports, exploits, etc. are described as they actually are. 


The Vacanamrta explores: “In the scriptures, there are an infinite multiplicity of 
talks describing Parabrahman as being powerful as well as weak, as being the all- 
doer as well as a non-doer, etc. So then, which action not mentioned in the scriptures 
could Parabrahman perhaps have performed that one loses one’s faith?” (Vac. Sar. 
13, p.231) In this manner, the Svaminarayana School accepts the verbal testimony 
as a more significant tool as far as attaining knowledge of the ultimate reality is 


concerned. 


3.4.3.2 The Vedic Texts 

According to the unanimous opinion of ancient sages of India, including the authors 
of the six systems of philosophy known as the Darsana Shastras, the Vedas were 
revealed by Parabrahman at the beginning of the human creation. The meaning of 
the word ‘Veda’ is knowledge. It is derived from the root form~ (vid) to know. By 


Veda, we mean the knowledge given by the omnipotent and omniscient Lord of the 


122 ceqamrfesanory Meced MGT Had] TeATacitferasHy eeaiseaEt 4 fe iSSSK 26811 
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universe at the commencement of the human creation for the harmonious 
development and guidance of mankind; As worldly parents give knowledge to their 
children for their welfare, so Parabrahman, who is our divine father and mother 
revealed the eternal truths through the Vedas for the well-being of all people. 
Parabrahman is within and without all beings and things. The sages’ hearts were 
pure and receptive, and Parabrahman inspired them with knowledge. On account of 
His omnipresence and omnipotence, Parabrahman does not stand in need of paper, 
pen, or ink, nor does He stand in need of uttering words with a physical mouth like 
human beings. It was enough for Him to inwardly prompt the hearts of the sages in 
order to instill in them perfect knowledge. As pointed out at the very outset, the 


glory of the Vedas has been sung by all the Dharmasastras or Smrtis.'*° 


Verbal testimony sabda could be either sacred or secular. The sacred word indicates 
the Vedic texts. The Vedas are self-evident, self-valid. They do not need the help 
of any other pramana or the thing to prove their validity. They are authoritative in 
total. The Vedas are conveyed in the same form and order in every age, as they were 
in the previous periodical cycle (kalpa).'!“ 
The Bhasyakara iterates: 

SPSASTSOSTY ETAT TST: | 

aurea Fe: wraTeTy sate 1145 
“The Veda has four parts; Samhita, Brahman, Aranyaka, and Upanisads, these all 
must be considered to be most authentic and the source of true knowledge.” He 
invariably explains in the bhdsyas about the significance of the Vedic scriptures. 
For example, “ad dat araafea” 4° “That goal which all the Vedas glorify, which all 
austerities proclaim, desiring which (people) practice Brahmacarya, that goal I tell 


thee briefly--it is Aum, Aksarabrahman.” Sabda or scriptural testimony is viewed 


43 BSSB 1/3/28-1/3/30, pp. 113-115 
'44 Vac. Sar. 6 

45 SSSK 256 

46 KUSB 2/15, p.99 
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as the only guide for the knowledge of Parabrahman, as the Vedas are apauruseya. 
They, therefore, are free from error and are definite. 

Thus, one must acquire the resolute knowledge of Parabrahman through scriptures 
alone. The scriptures (sabda) are the best escort in the matters of the metaphysical 
knowledge of the ultimate. They take us beyond the limits of the other two 
pramana, viz perception, and inference. They supply us all transcending 
comprehensive knowledge of Parabrahman. Their authority depends on the 
principle of svatah pramdnyam. In this way, the fundamental questions in 
philosophy and spiritual sadhana (endeavor), so far unanswered, get most 
convincingly answered by the verbal testimony. There is an element of Guru-guided 
compulsiveness in the spontaneous acceptance of this pramdna, for it has ideal 
perfectness, completeness, convincingness, coherence, self-evidence, pragmatic 


workability, and absence of contradiction. 


3.4.3.3 The Most Authentic Scripture — The Vacanamrta 

In the Svamindrayana tradition, Svaminarayana is adored as the Acdrya of Acdrya 
and as the Lord of Lords'*’ and hence, his words are accepted as the highest 
testimony (acarya vacanam param pramanam). This has helped solve all disputes 
and settle the controversial philosophical issues in the Vedantaika domain from 
sampradayika standpoint. Bhadresadasa claims: “arena wag art carat: (148 ge 
fe Canc TSS Ae Ua] Ba: Ua aa: Tar” (SSS, p.172) “Svaminarayana’s words 
are similar to the Vedas. The Vacanamrta scripture is a compilation of the words of 
Parabrahman. Therefore, self-evident.” When it comes to identifying the 
Vacanamrta as an authentic text, the Bhasyakara verifies: “Among the 
sampradayika scriptures the Vacanamrta holds the top priority, since it is the 


conglomerate of teachings of Parabrahman.'*” 


47 Vac. Gadh. 3/38 
148 SSSK 260 
149 Sera MACHT TATA TIAA SAA: MATT TT STATOT ee FS aca Ae Ue | ata Vs eaa-TATITA! (SSS, p.172) 


[ao 


TPCT SAO THAI AAAI THATS AAT area sMATCT AA WTA AT Ma TAU CAT, 
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There is another cause why his teachings are accepted as the highest testimony. His 
dialogues reveal the credibility of his words. His convincing statements wear the 
stamp of certainty and authenticity. He declares that what he has spoken to the 
devotees is not born of rational speculation nor to show them how great he is. 
Svaminarayana proclaims: “I preach these discourses to you not out of any images 
of my mind, nor to display any sort of aptitude. I have experienced all that I have 
spoken about. In fact, I state in accordance to what I practice.” (Vac. Gadh. 3/39, p. 
669) In the Vacanamrta, he invariably confirms that whatever he speaks in the 
assembly is the essence of the Vedas, Purdnas and all the scriptures concerning the 
immense emancipation of self. He had pondered over all of them and drawn out its 
essence. It is the highest sacred lore, the quintessence, and the life-string for all 


those seekers who tread the path of attaining emancipation.'°° 


Again, the principles of the Vacanamrta are “the undebatable declaration of truth, 
the truth I am actually perceiving. It is what I have seen and realized in actual 
experience. It is in consonance, with scriptural evidence... it is the central theme of 
all scriptures and spiritual experience.” (Vac. Gadh. 2/13, p. 422) Thus, the doctrine 
of fivefold realities, body-soul relationship, the qualitative personal Parabrahman 
as the highest reality, etc., he arrives at, is based on his study of the Vedas, Smrtis, 
Purdnas, and other sacred texts and also philosophical reason backed by veridical 
intuitive experience. What is more important to remember regarding the 


151 


Vacanamrta is its historical authenticity.*°’ Professor John Carmen states after 


reading the Vacanamrta: “In this book, however, every discourse is precisely dated. 


TAT: (ae Serta were rd sen seat Ter ad Meee aT Be eae She a et afrreTSM Td saris pearemaTo Tat 
aste waa adrag Frew il (SSS, p.173) 

0 Vac. Gadh. 2/28 

‘5! Gyanananddas Sadhu, Vachanamritani Visheshatao, Swaminarayana Aksharpith, Ahmedabad, 2019, p.8 
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This is a chapter of religious history which one might say is in the full light of day 


as far as our knowledge of history is concerned.” 


3.4.3.4 A Tribute to Veda Vyasa 

Svaminarayana’s faith in the scriptures is clearly echoed when he paid tribute to 
Veda Vyasa, the adi a@cdrya. Vyasa is revered as the Krsna Dvaipayana, the great 
acarya. He arranged the mantras and codified the Vedas. He is the author of the 
Vedanta Siitras, the Nyaya Prasthana for the Vedanta. Svaminarayana says: “There 
is no dcarya (teacher) greater than Vyasa and all other Gcdryas have flourished their 
sampradayas by following the words of Vyasa. Thus, the words of Vyasa have the 
highest testimony than the words of any other dGcdrya.” (Vac. Gadh. 3/10, p. 598). 
Further, He acknowledges that He has attentively listened to all of the scriptures 
which Vyasaji has written regarding the attainment of liberation. He shall be 
convinced if one supports an argument by the words of Vyasa, for He has firm faith 


in his words.!*? 


From the incalculable supply of scripture literature, eight are the 
most acceptable to Svaminarayana. Amongst them, all are of (Vedas are codified 
by him not authored) Vyasaji except Yajnavalkya smrti.'** They are — 
1. Vedas (all four Vedas) together with Upanisad. 
. The Vedanta sutras are composed by Veda Vyasa. 
Srimada Bhagavatam 
. Visnu Sahasranamam from Anusasana parva of Mahabharata 
. Bhagavad Gita from Bhisma parva of Mahabharata 
Vidurniti 


. Sri Vasudeva Mahdatmyam section of Visnu Khanda from Skamda Purdna 


oN KH MW KR WWD 


. Yajnavalkya Smrti with Mitaksara notes and annotations. 


'S2 Carmen John B., New Dimension in Vedanta Philosophy, South Asian Religious Study, University of Harvard, 
USA, p.207 

53 Vac. Gadh. 1/39, 2/21 

54 Vac. Var. 18 
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Thus, Svaminarayana put all three Prasthdnas in his most favorable and acceptable 
list of scriptures. The Bhasyakara also confirms this fact while commencing the 
BSSB: “mam IRRRaReeaded er aeIhasaerdtasae seahtd, areas erated, 
fafsater qoaquhrarseramtt FIAT RET AAISAATNIaAas-sasasaat =e 
wretoissamaaral” (BSSB 1/1/1, p.2) 


“By the divine inspiration of Aksarapurusottama, Lord Veda Vyasa composed the 
Brahmasitras for the purpose to grant wisdom to those who are ignorant and, to 
eradicate the doubts of those who do not possess faithful conviction of 
Parabrahman. Moreover, he wanted to make adamant those who are already firm. 
To fulfill his purpose, he composed this scripture which reflects the secret essence 
of the Veda in the form of Aksarabrahnam and Parabrahman.” In this way, the 
Vacanamrta and the Svaminarayana Bhasya both felicitate Vyasa. After Vedic 
literature, according to the Bhasyakara, the samradayika authentic scriptures are: 
aaa fS aratel KATA: AAT: 
Tahara seared 1! 
1. The Vedas with its for parts: Samhita, Brahmana, Aranyak and Upanisad 
2. Itihasa-Purdna-Smrtisastra if they follow the meaning of the Vedas. 
3. The Vacanamrta, Gunatitanand Svami’s verses, Brahmasvartipa Gurus’ 
biographies. 
4. Siddhanta Patra, written by Pramukha Svami Maharaja. 
5. Vacanamrta Rahsya (Gujarati), Svamindrayana Charita Manasa (Vraja). 


6. Aksara-Purusottama Mahatmyam (Sanskrit). 
The scriptures mentioned above hold the foremost authority in Svaminarayana 


Darsana. They are all sampraddyika prasthanas. However, at any type of 


'55 SSSK 261 
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contention, the final authority as an interpreter holds the Brahmasvarupa Guru 


only.'°° Thus, the Bhasyakara accepts all the scriptures authored by Vyasajt. 


3.4.3.5 Apta-Vakya Pramanam 
As we discussed, verbal scripture testimony is the most reliable source (pramana) 
among all the epistemological means whereby one can adequately know the nature 
of the transcendental, otherwise imperceptible Parabrahman and Aksarabrahman 
are indeed very difficult to know. The Bhasyakara explains in the Suddha: 
reat at fe seareh: AT WTA AST aT 
arse ta wae gesreareeheft: 11157 
“A verbal statement conveying valid knowledge must have an authentic 
source which must be free from defects. Otherwise, due to defects of spoiled 
intellect, it cannot be considered as a valid pramdna.” Sabda pramdna is 
verbal testimony. It is also called ‘Gpta-vdakyas’ (statement of a trust-worthy 
person’, and authentic word). Only a Gpta purusa (trustworthy person) 
possessed of knowledge can impart accurate knowledge. Now, who is an 
apta purusa? The Bhasyakara investigates: 
Bus a: wee: THT Rael Aa: | 
aguies Geore SaTet depaTetaRe 1!°8 
“Parabrahman, Aksarabrahman, and Guru are Gpta purusa. Their words need no 
verification. In fact, their words become scriptures. As a result, these scriptures are 
counted as authentic scriptures.” Svaminarayana explains with an analogy: 
“Whatever the Gpta purusas of the past have prescribed in the scriptures is valid. 
Take the example of a rich businessman. If he writes a draft to pay some other 
businessman, then although it seems that the piece of paper is not worth even a 


single rupee, it is indeed money. Only when one cashes the draft the businessman 


156 §SS, p.171 
157 SSSK, p.254 
158 SSSK, p.255 
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had signed does one subsequently receive a large sum of money from that very same 
draft. Similarly, although at the time there may not seem to be any benefit in 
observing the moral do’s and don’ts, one who does observe dharma by the 
command of a great Satpurusa ultimately attains liberation - just as one receives 
cash from drafts.”(Vac. Gadh. 2/6, pp.395-396) Thus, in the darsana tradition, the 
trustworthy person has great significance. Not only to understand the meaning of 
the scriptures but also, have they provided valid guidance to a seeker who wants to 


advance on the path of spirituality. 


3.4.3.6 Unknowable Becomes Knowable 

Although the subject of the ultimate realities is unknowable and unimaginable, 
through authentic scriptures, one can understand the nature and form of the ultimate 
realities. Moreover, only scriptures are showing the way to have their saksdatkara. 
Svaminarayana beautifully puts it in the Vacanamrta: “Having contemplated in this 
way, one can realize everything that is described in the scriptures. After that, all 
remaining atheist feelings within one’s jiva are resolved, and the jiva becomes 
extremely powerful. Besides, one develops a firm conviction that whatever is stated 
in the scriptures is true.” (Vac. Amd. 1, p.572) Interestingly, here, we must stop to 
face a controversy raised by BhadresadAsa in his all-encompassing commentary of 


(BS 1/1/3). 


The sitra itself- Sastrayonitvat’ states that scripture is that by which one can know 
‘Brahman,’ which has already been identified as the subject of the Satrakara’s 
inquiry (BS 1/1/1) and minimally referred to as the cause of the world’s origination, 
sustenance, and dissolution (BS 1/1/2). “sm ae:| aaikranersensennisaraat: Taree 
afal fe orem a feat sarofiie ae a dae areca afektesasmacad| Aa eae, 


IeeaeeT | AT, de atsflercariraderestfaretcreasara «Aree 


he) N 
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WeeAM AAS AIA Ha ASIA St WA TA TAA Mica stl MH safe aA 
wraaafacat: !” (BSSB 1/1/3, p.18) 


“Here is doubt, is there any pramdna to reveal the form of inquired Brahman and 
Parabrahman? The opposition says that ultimate realities cannot be known with any 
pramdana. We know that the external indriayas are used in perception, which fall 
short because the ultimate realities are not subject to know by external human 
senses; it is not perceivable through internal indriyas. Moreover, inference falls 
short to grasp them because of its dependency on perception. Not even the scriptural 
words can entail them due to their own mix and different nature. In answer to these 
questions, that scriptures are the prominent pramdna in order to know the ultimate 


realities.” 


Let us explain it in detail. The objection takes this form: Upanisadik statements 


such as 


“From where speech returns ... having not attained it.”!°? 


“This Self, the immortal indweller, is the unseen seer, the unheard listener...”!°° 


161 etc, confirm that Parabrahman is 


“And that which is invisible, ungraspable... 
beyond the subject of speech and sound; he cannot be described nor can he be heard. 
He is therefore unknowable by scriptures. Which, after all, are nothing but ‘a pile 
of words’. !© To this, the Bhasyakara answers that these are the ramblings of those 
who have not grasped the true import of the scriptures and solely have faith in the 
imagined proficiency of their flawed reasoning. Statements such as the above serve 
simply to avow the unlimited nature of Parabrahman and the limited scope of human 


means. Indeed, it is by these very scriptures that this is established.'©? How can those 


S9TU 1/4/1 

160 BU 3/7/23 

61 MU 1/1/6 

162 ‘aah arat Prada'(a. 22/x/,2(8/8/, ‘aat Uaaert mgs sBaaT! (a. 3(2¢/c/, “WT a aremsaalfeaare site’ (@. 3(22/o/, “aaaserea' (4. 
2(8/2/ 

163 <a cahafrad Gemy ) 3(28/8/, “aa dar aerenafed' (oS. 2(24/, “ater acer ae" (aT 24 (84/ 
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same scriptures, which you, too, cite, then become invalid? If you argue, on the 
basis of these statements, that Parabrahman is not the subject of verbal testimony, 
then what will you make of other statements in those same set of scriptures, which 
describe him as knowable through scriptures? Such statements contain the 
following: 

“That Self extolled in the Upanisad ...” (BU 3/9/26) “TI alone am to be known by all 
of the Vedas.” (BG 15/15) They assure that, even with all their typical confines and 
inadequacies, words, when divinely spoken or inspired, can invaluably serve as a 
reliable source of knowledge about Parabrahman. As always, though, we must also 
accept that this revelation, even though adequate, is never exhaustive. The 
Bhasyakara ’s debate at this sutra (BSSB-1/1/3, pp.18-19) is interested in indicating 
the logical fallacies of the perspective that inferential reasoning is a valid means of 
knowing Brahman. In the process, he advances some of the same characteristics of 
the Svaminarayana system as in the previous adhikaranas. The Bhasyakara first 
states that the knowledge of Aksarabrahman is only attained through scripture, and 
cites a total of nineteen Upanisadik verses and two verses from the Bhagavad Gita 
in defense of that. The purvapaksa (opponent) concedes the point but then argues 


that Parabrahman can indeed be resolved through inference. 


The Bhasyakara then commences an extensive rejection of this perspective that is 
far more technical than its predecessors. A full engagement with this rejection 
presupposes considerable knowledge of Navya Nyaya—the system of logic as it 
developed in the second millennium—and its precise, systematic analysis 
categories. The debate exhibits Bhasyakara’s significant coaching and 
sophistication. There is one other field of the Bhasyakara’s position in which his 
commentary sets itself apart from the previous ones. In discussing the primacy of 
scriptural testimony in knowing about Brahman, the Bhasyakara again centers the 
role of the Brahmasvaripa Guru in arbitrating and preaching this scripture, based 
on the same scriptural texts cited in his commentary. 
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The Prasthdnatrayi literature on this relevant topic is in large quantity. It has 
disclosed the rise of the significance of verbal testimony as a powerful means of 
knowledge. Such as ‘Sastradistya tupadeso vamadevavat (1/1/31) The instruction 
(given by /ndra about himself) (is possible) through insight based on scripture, as 
in the case of Vamadeva. ‘Srutestu Sabdamulavat ’(2/1/28)- But (this is not so) on 
account of scriptural passages and on account of (Brahman) resting on scripture 
(only). ‘Sarve Veda...’(KU 2/15) That goal which all the Vedas glorify, which all 
austerities proclaim, desiring which (people) practice brahmacarya (a life of 
continence and service), that goal I tell you briefly--it is Aksarabrahman. ‘Yah 
sastravidhim utsrjya’ (BG 16/23) One who acts under the influence of their desires, 


disobeying scriptures, neither attains perfection nor happiness nor the supreme goal. 


Therefore, let the scripture be your guide in determining what should be done and 
what should not be done. One should perform duty using scriptures as a guide. (BG 
16/24) There are some supplementary factors that help the textual sentence to 
understand its meaning. Only that blend of words is called a sentence when four 
factors are taken care of. They are expectancy (akamksda), consistency (yogyata), 
contiguity (Gsatti), and knowledge of the purport (tatparya jndnam). Understanding 
all this facilitates us to understand why verbal testimony is an independent means 


of knowledge very different from inference etc.'™ 


3.4.3.7 The Guru Who Interprets the Sabda 

The Vedic texts are identified as Sruti pramdna. As far as the Sruti’s verbal 
testimony is considered, Svaminarayana stands for the synthesis (samanvay) of 
Sruti passages without disregarding, dismissing, or undermining the role of anyone 


or a set of Sruti -passages. He accentuates the need for the right approach and right 


164 SSS, p.166 
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interpretation of the Sruti’s. In order to do legitimacy to the Sruti passages and hold 
their correct import, one ought to study those (scriptural-passages) under the 
guidance of a Sadhu (Aksara-Guru) who discerns their mystic interpretations and 
metaphysic-theistic significance. The true import and implication of Sruti passages 
can be deciphered only when one approaches the Aksara-Guru, who is capable of 
unveiling mystic interpretation and divine intent of every Sruti. The Aksara Guru 


possesses the valid insight to elucidate the proper connotation of the Sruti’s.!© 


The secular word, if verified by a trustworthy person, is also a means of valid 
knowledge and could be authoritative. In his Vacandmrta, Svaminarayana speaks 
of the value of secular testimony. According to him, in the worldly matters of 
empirical truths and in practical life, the secular testimony of a trustworthy, reliable 
person also is equally important. In the tradition, Svaminarayana is adored as the 
supreme Parabrahman head; and therefore, in this Sampraddaya, his words are 
accepted as — Parabrahman Paramesvarapratyaksadharit Pramd. \.e., the valid 
knowledge based on the eternal perception of the omniscient supreme Parabrahman 
head. Of course, the study of scriptures is a must, but neither by self-taught method 
nor through a spiritually uncommitted scholarly teacher. Instead, their study ought 
to be pursued from the Aksara -Guru (param ekantika satpurusa) who is spiritually 
enlightened and lives life in consonance with the works of the scriptures. 
Svaminarayana explains: “Therefore, one should only hear the holy scriptures from 
an enlightened satpurusa, but never from an unholy person.” (Vac. Loya 11, p.322) 
The Aksara-Guru is the scriptures personified, and hence, he alone can divulge the 
meanings and implied sense of the scriptural words. Only through him can one 


attain ekantik dharma. The mere study is of no avail if one does not live accordingly. 


165 (Vac. Gadhada-1/66, 2/13, Loya-12) 
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Therefore, ekdntika dharma can only be attained by following the commands of 
a Satpurusa who is free of worldly desires and who has attained the state of 
Parabrahman-realization; it cannot be attained merely by reading books. Even if a 
person were to attempt to restate those talks exactly, having merely heard them, he 
would not be able to do so properly. Therefore, one can attain ekantik dharma only 
from someone who has already attained the state of ekdntik dharma. Thus, the 
seeker ought to have the best faith in the Guru; while the Guru (teacher) ought to 
have the best wisdom.'® Only when the Parabrahman possessed enlightened Sadhu 
Satpurusa enters a seeker's life that this secret scriptural lore becomes revealed to 
us.'©” However, one should not listen to scholars or so-called Gurus who are 
deficient in the resolute knowledge of the essential nature of Parabrahman, his 
transcendental glory, who has a definite form and shape.'®* Bhadresgadasa further 
justifies it while commenting on the Brahmasiitra; he argues with those who are 


opposing the verbal testimony by indicating the scriptures’ varying nature. 


Bhadresadasa answers that only the Aksarabrahman Guru can explain the true 
essence of the scriptures. He asserts: “aratcrqanceradaes alhaer aretesiacaarey 
TarEe : Taregad ca Fea yareadeaea erat Paratctl 
aeerTerattert: Kad East hacrreasteccasantirs watal”’(BSSB 1/1/3, p.23) “The sutra 
itself explains that wise Aksarabrahman Guru can explain the scriptures. So, the 
scriptures make the rule that one should learn the scriptures with Aksarabrahman 
Guru. Without the firm refuge of such a Guru, one is_ considered as an inert who 


only knows about the mere meaning of the words.” 


When we hear such glory of the verbal testimony among the other pramdnas, then 


a doubt may erect that then what the extra need of the Satpurusa is? Well, the Indian 


166 Vac. Gadh. 1/60 
167 Vac. Gadh. 2/13 
168 Vac. Var. 13 
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ancient scriptures’ explanation needs one to go beyond the rules of grammar and 
language, for it is the samadhi bhdsa. It entails non-literal interpretations for 
understanding many mystical passages and their consecutive order and ideas. The 
mystical, philosophical, and spiritual elements involve figurative language, 
symbols, analogical arguments, and metaphors anecdotes that essentially extend 
and complicate the task and the scope of the Vedic exegesis. Human speculations 
or hypotheses and logic cannot do justice to the central theme of the Vedas and the 
scriptures. Only the Guru, who is in constant communion with Parabrahman, knows 
the purpose and purport of Parabrahman as to what He intends to convey through 
them, can do justice to the Vedic exegesis. Therefore, the role and importance of 
Aksara-Guru is highly extolled for understating both the correct meaning and 


implications of the scriptures.'© 


The Brahmasitra calls attention to that: “asfssftsrre seaisqtatitt acaacatnterreSt:” 
‘Tarkaspratisthandd api’ )BS 2/1/21( “Also, because reasoning has no sure basis. 
(It cannot upset the conclusions of the Vedanta)”. The KU says: “naisa 
tarkenamatirapaneya”’ (KU 1/2/9) “Not by reasoning is this thought attainable. 
Therefore, the best way to attain Him and know Him is through faith.” The Gita 


declares: “afefe sftrada uftuaa daar | sade do a aac: 1”) BG 4/34,( The 
Bhasyakaéra comments: “a f€ wha afer: wmeweee: dees: wafacetr 
PACA ARASH Masser: + Tt AA salsa siesta” (BGSB 


4/34, p.110) “Acquire this Parabrahman knowledge from a Parabrahman-realized 


‘© The SSSK confirms: 

TRA VSIA See SHSCATAT ATHIREO Il 
Rardsprey Tae BEET 
rerarferd ea mate ASTI FEI 
mraeedishy at Seat meter feral 
Tetaregd Wet AeA TTA |W 
peta TS MATA 

MAY HaCaT FATTY FA PT: TSAI 
Sa: ret Seat AF MreATS HEMTSAATS TT: | 
ASHES ACSA WHET ATA, ATMO 
Trae Hats aT TATA: | 
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Guru by humble respect, by sincere inquiry, and by service. These Brahmasvariipa 
Gurus (plural application also confirms manifestation of the Gurus in the future) 


have realized the truth and will teach you.” 


The Upanisad states:‘ afar a TRAarredd act: what wat freq) “MU 1/2/12,( “In 
order to realize that brahmavidya, one must go to the Brahmasvaripa Guru, who 
has realized the essence of scriptures and having the firm conviction of 
Parabrahman.” Thus, for the realization of knowledge and determined 
understanding of Parabrahman, the best faith, good spatial-temporal conditions, and 
the best preacher with the highest knowledge and conviction of Parabrahman is 
expected. Furthermore, in the company of a true SGdhu (Aksara -Guru), a person of 
firm faith attains all virtues, including the right knowledge. A seeker who has trust 
and faith in the words of scriptures and Aksara -Guru alone gains the right 
knowledge and resolute understanding of the nature of Parabrahman; he alone 
remains steadfast in dharma and attains emancipation. In this way, we have 
discussed here the role of the Guru in verifying the scripture, regarded as a powerful 
means in the area of epistemology. Since the importance of the Guru in the 
Svaminarayana DarSsana is extremely venerated; thus, the other aspects of the Guru 


will be discussed elaborately in the next chapter. 


4.4.4 Analogy 

Upamana (analogy) is a means of valid knowledge. Here the instrument or the 
means is the knowledge of the relation between a name and the object denoted by 
it. For example, a townsman who is ignorant of the meaning of the word ‘gavay’ 
(wild cow) learns from a forester that the ‘gavay’ is a forest animal similar to the 
cow. Thereafter he goes to a forest and sees the animal called ‘gavay’. 


Remembering the information he had received from the forester, he now knows that 
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the animal he sees is his denotation of the name ‘gavay.’'’? When we study the 
Vacanamrta and reflect upon it, we realize that Svaminarayana has used this means 
of knowledge on a large scale. As examined earlier, the subject of discussion 
throughout the Vacanamrta is spiritual. Such mystical and profound spiritual 
philosophy is difficult to comprehend for even the learned scholar, let alone the 
uneducated. That is why, throughout the Vacandmrta, he has skillfully, be it in 
concise or great detail, explained whatever, to whomever, whenever, using just the 


right analogy, proverb, idiom, or logical deduction. 


3.4.4.1 A Simple Way to Understand 

Since time immemorial, analogy has been the best way to present difficult principles 
in an effortless way. Vacandmrta is an excellent example of this doctrine. 
Svaminarayana demonstrates: “For instance, if twenty pails of water are drawn from 
a well, and the flow of water from each pail allowed to flow in distinct directions, 
then there would be little force in each flow. However, if the flow of all twenty pails 
of water is merged, then the resultant flow would become exceptionally powerful - 
like that of a river - and would not be diverted by any means whatsoever. Similarly, 
when a person’s mind’s flows have become free of worldly desires, his chitta 
focuses only on Parabrahman’s form.”'”! (Vac. Gadh. 1/25, p.70) Similarly, He 
describes, small streamlet of water (Gadh. 2/2), saline land (Sar.18), A pulley for 
drawing water (Gadh. 2/1), seeds of a chili plant, neem tree, or simgadiyo 
vachanaga (Gadh. 3/14), a stone placed on the edge of the well-(Gadh. 2/1, 33), the 
tip of a spear (Kar.1), a war and enemies (Gadh. 1/70, 2/22), a gold string (Gadh. 
3/21) etc. 


Svaminarayana explains analogies with colloquial examples: “A person who has 


seen faults in Parabrahman or His bhakta should be known to be like a rabid dog. 


17 Srutiprakaga Svami, op.cit., p.18 
71 Twenty pails of water, Kosa, a leather bag used for drawing water in a farm 


100 


Just as one who is affected by the saliva of a rabid dog also becomes rabid, similarly, 
if one listens to the talks of or keeps love for one who has perceived faults in 
Parabrahman or His bhakta, then both the person who keeps the affection, as well 
as the listener, becomes like an atheist or non-believer.” (Vac. Gadh. 3/12, p. 602) 
In the same way, /ilagara bhamga (a drink containing hemp)... gabaragamda (a 
fool)...” (Gadh. 1/18), like an animal... (Gadh. 1/18, 21, 3/27), like a mirror... 
(Gadh.1/47), a cat-like devotee... (Gadh. 2/57) As we mentioned, the Indian 
traditional texts are not the subject of mere debate or thought process; in fact, they 
serve as a base for a seeker to fulfill his spiritual goal. Hence, they used analogies 
with colloquial examples to quickly understand the super-spiritual, philosophical 
principles. Therefore, this method is invariably used in the scriptures. The 


Prasthanatrayi is full of such analogical examples: 


3.4.4.1.1 In the Brahmasitra - 

ad ws dmreaeticad — therefore, also (with respect to Parabrahman, we have) 
comparisons like the images of the sun (3/2/18). ¥eaa - and like a piece of cloth 
(Parabrahman pervades the universe like cloth- thread fusion) (2/1/20), aftraefé - if it 
be said that (Parabrahman without extraneous aids) cannot (be the cause of the 
world) because (an agent) is seen to collect materials (for any construction), (we 
say) no, since it is like milk turning into curd (2/1/25), qnfeaa - and not like grass, 


etc. Because of its absence elsewhere. (pradhdna is refuted as a creator) (2/2/5). 


3.4.4.1.2 In the Upanisad: 

“are q wa: a arrest wadifa’”” Svetaketu asked: “What is that instruction, venerable Sir?” 
WeaH,.. Us ater a arrest vata’? (CU 6/1/4-6) “Just as, my dear, by one clod of clay, all 
that is made of clay is known, the modification being only a name, arising from 


speech, while the truth is that all is clay.”” When KauSalya asks about the origin of 
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prana, Pippalada Guru answers “aaa wee sdtietdendd atedraraest aa 
aaTsalipar faraschl Ue TAMA DAMA aaaSy ITT STO GaAs Ulett” (PU 3/3- 
4) 


“Like this shadow of a person, the breath spreads in this body (from the self) by the 
actions of the mind.” “aeituiatht: ase qeurd a ae yreaatwe: BeHated GIT Ae: FEIT RHA 
aurantid aradte fray’ (MU 1/1/7), “As the spider sends forth and draws in its thread, 
as plants grow on the earth, as from every man hair spring forth on the head and the 
body, thus does everything arise here from the Indestructible.” “stad aged wad THAT 
wad’ (MU 2/2/4) “Om is the bow, the self is the arrow, Brahman is called its aim. It 
is to be hit by a man who is not thoughtless; and then, as the arrow (becomes one 
with the target), he will become one with Brahman.” 
“qed “aeaha Ha: teat wesarstad wa: (KU 1/6) 

“Like grain, the mortal decays and like grain again springs up (is reborn).” 

“gS: sak sa at Te” (KU 3/2) 
“May we also know the One, who is the highest imperishable Brahman for those 
who desire to cross over to the other shore which is beyond fear.” 

“seat tat fates et waa g” (KU 3/3) 
“Know the diman (self) as the lord of the chariot and the body as the chariot. Know 


also the intellect to be the driver and mind the reins.” 


3.4.4.1.3 In the Gita 

“Rares at ast” (BG 2/54) 
“Arjuna asked: O Krsna, what are the attributes of an enlightened person whose 
intellect is steady? What does a person of steady intellect think and talk about? How 
does such a person behave with others and live in this world?” Krsna answers: 


“aar terd area BAtentta wasr:” (BG 2/58) 
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“When one can thoroughly withdraw the senses from the sense objects, as a tortoise 
withdraws its limbs into the shell for protection from calamity, then the intellect of 
such a person is considered steady.” And as 

“STATO stares ASAT: Warbet Be Tad HAT af seat Ha” (BG 2/70) 
“One attains peace when all desires dissipate within the mind without creating any 
mental disturbance, as river waters enter the full ocean without creating any dis- 
turbance.” 
“ematsrad afeiassertt Het Fl aateearadt Meda dearat” (BG 3/38) 

“As the fire is covered by smoke, as a mirror by dust, and as an embryo by the 
amnion, similarly, self-knowledge gets covered by different degrees of this 
insatiable lust, the eternal enemy of the wise.” The method of presenting analogy in 
the Prasthanatrayi clearly indicates its significance in implementing the philosophy 
in one’s life. As far as the Bhasyakara’s perspective on analogy is concerned, not 
only does he expound on all these above-mentioned verses, but he also uses an 
independent analogy to make easier the philosophical debate in the Prasthdnatrayi. 
For example, in the MU commentary, BhadreSadasa states: “A seeker has to 
understand that Om is the bow; the dtman is the arrow; Brahman is said to be the 
mark. It is to be struck by an undistracted mind. Then the Gtman becomes one with 
Brahman, as the arrow with the target. Om is the symbol of Brahman and, therefore, 
a meditation on Om leads to the realization of Brahman. The individual self is 
compared to the arrow, which hits the target because the individual, which is a 
limited reflection, gets dissolved in the original through intense concentration, 
association, and meditation, even as the arrow that is shot by pulling the bow-string 
gets unified with its target.”'’” Then he presents the argument that, “car qyeafieth sar 
TTT ATTA Sessa wa] aaerafrad: Gest Te MT He 
ceed sft deed, aaohta cea ¢ feared wal aashh seraissmmisTyaa: a 
wasamtt eq  fasmeiwcadciasemisas  diieren sae ced 


'2 MUSB 2/4/4, p. 273 
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TeTTe Ss UeTUMsae TEeicenmdesa at | HesTTPPesrasse” 
(MUSB 2/4/4, p. 273 ) 


“Brahman is compared to a target (Aksaradham, which is a form of Brahman), not 
because it is away from the arrow which can hit it, but it is the ultimate experience 
which is gained when the personality of the self is lost. But the opposition objects 
that the ultimate target is not Brahman, it is the Parabrahman, which is not 
mentioned here.” The Bhasyakara explains it with a super analogy; “when one 
wants to go to Sarangpura that means he wants to have darsana of Guru who lives 
in Sarangpura. Moreover, he says that when someone needs money, he says give 
me the box from the almirah. In the same manner, when someone targets to go to 
Aksaradhama, it suggests that he wants to have a sadksatkara of Parabrahman.” At 
the end, the commentary reads: 
“aq VaTsanTerafeararrany Meread “MTS g ee (FATA (sa? 

“The Bhasyakara admitted that same thing is described in the Vacanamrta that 
Aksarabrahman, the abode of Parabrahman, is the goal.” However, analogy is the 
most frequently used as a means of knowledge in the scriptures, yet it is not 
proficient to thoroughly realize the highest realities. Because all the examples used 
are mdayic, so how could one realize amdyic entities, which are unparalleled, through 
them. Nonetheless, they are respected as means of knowledge since they are 
originated from the scriptures. The Bhasyakara expresses this feeling in the 
Suddha'™that however Aksara and Purusottama are eternally divine yet we are 


using such mayic examples only to understand these ultimate realities. 


'3 MUSB 2/4/4, p.273 
4 “cary AL aR Maearcaad ws addsiiaaranda feada alate means sepdcaransSaceca | wt aaft a 
ASAT Sad THAT ST MATa | Aesth ASTHMA ste Usa sehteaenls + corawes fred ate stem” 1) SSS, p.165) 
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5. Prama 


5.1 What is Prama? 
Prama, jidna, or knowledge has a significant part in the study of epistemology. 
Svaminarayana highlights its glory: “The Shrutis state: ‘rute gnanan na mukti’ and 
‘tamev viditva’. These Vedic verses broadcast that the jrva attains liberation only 
when it realizes the true j7idna of Parabrahman. So liberation can only be attained 
by jndna.’(Vac. Loya 7, p. 300) The BhasyakAra presents the definition of pramd: 
a aT a Sasa eataETA: | 
am atlas ht Tra Tard tat 79 
“Of whatever description anything is, when our idea of that thing is of that same 
description, it is called a right knowledge; as, in the case of silver, the idea of its 
being silver. That is called prama (commensurate with its object).’”’ Moreover, he 


also provides a general perspective of pramd, which we discussed earlier.'”° 


The Bhagavad-Gita Svaminarayana Bhasya’s understanding of jfidna is more so 
directly related to brahmavidya. By which one can obtain the knowledge of eternal 
entities, called brahmavidya.'’’ The juxtaposition of jfidna’s association with 
brahmavidyd is partially attributed to the cognitive nature of both. The commentary 
of Gita 3/3 identifies “j7idna as characterized by the knowledge of Parabrahman’s 
greatness.” The knowledge of Parabrahman’s greatness here refers to 
understanding. So ultimately, in the Svaminarayana School, to know the ultimate 
realities means to know the brahmavidya. In the same way, as we know that 


Parabrahman is divine (divya), the all-doer (Aarta), with form (sakdra), higher than 


all others (sarvopari), and present (pragata), it is also reflective of MUSB 1/2/13’s 


'3 SSSK 229 

Cafe fet der vale ata | comreornd frase | const aff stare epee vag warms |) tar. fa. |, WE-2v9/( 
aerate et warrtat cada Tha Tao STII: AACA MAAS | Fahd I ATTA T TAA: 
weary | aan’ a: ade: welfare) 7.9/2 /e (rararaarces |° farsa’ Se farsteftara) 7g. 2/x/ee (gearet yeatareafe |) car. fH. |, B-840( pp. 1-2). 
'” MUSB-1/2/13 
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understanding of brahmavidya (the knowledge of Brahman), where Brahman is 
analyzed as a dual number nominal inflection that refers to both Aksarabrahman 


and Parabrahman. 


While ‘dna’ can be identified as brahmavidya by the previous explications, 
further, the commentary of Gita 16/1 expands the content of this knowledge to 
beyond just Aksarabrahman and Parabrahman. It explains jnadna as knowledge 
which is characterized by 1) the knowledge of the five entities: jiva, isvara, maya, 
Brahman, and Parabrahman, as they truly are; and 2) which is characterized by 
conviction in the form of Parabrahman. According to this exposition, the compound 
jnana refers to the knowledge of all five entities in addition to the firm conviction 
of Parabrahman. In addition to this, the Svaminarayana Bhasyakara also explores 
this principle in the context of the following sloka: ‘a fé ara wast vfeatre fred’ “truly, 
there is no purifier in this world like the true knowledge of the Supreme Being 
(Brahman and Parabrahman). One discovers this knowledge in due course of time 
(when one’s mind is cleansed of the mdyic attributes by the firm conviction (yoga) 
of Parabrahman. '”° ‘aM asé afagafae’ “TI shall fully explain to you the brahmavidya 
that includes the self-knowledge together with the manifest form of Parabrahman. 
After knowing that nothing more remains to be known in this world.” '”? In this 
manner, the Svaminarayana School declares pramd as the knowledge of the five 


ontological eternal entities. 


5.2 Realistic Epistemology 

In the Indian Vedic system, pramda and pramana study is the key factor to attain 
vidya. A cognitive state that has been achieved through a pramana is more likely to 
be a prama, a true (valid) cognition than one is accomplished by some other means. 


In its straightforward form, we call it true knowledge. According to Svaminarayana, 


178 BGSB 4/38, p.112 
19 BG 7/2, pp.156-157 
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knowledge is a synonym of understanding.'*° Knowledge is understood as definite, 
doubt-free, truthful, awareness of the thing episode or concept, especially about the 
true nature of ontological realities 1.e., Parabrahman, Aksarabrahman, isvaras, jivas, 
maya, and the products evolved from maya including the cognitive/conative senses 


and non-sentient products and the rest of the world. 


Here, we have to take into account that Svaminarayana’s epistemology is realistic, 
for it is based on well ascertained veridical experience both at worldly empirical 
and transcendental levels. This enables the knower in understanding the true nature 
of reality and in making the right endeavor to realize the highest goal. The theory 
of knowledge helps in knowing the nature of every real entity of a given 
metaphysical system, in addition to knowing the validity of the system. As a realist 
in the opinion of the Svaminarayana Bhasya,'*' valid knowledge corresponds to real 
objects. The world of experience is real. Knowledge necessarily relates to the real. 
All knowledge is valid, but metaphysical knowledge, adhyatma jndna of atman and 
Paramatma has lasting value. The world is real and it cannot be dismissed as a mere 
illusion or appearance. At the dawn of right knowledge and Parabrahman 
sdksatkara or Parabrahman realization, the world of plurality does not cease to 
exist, in the mind of the enlightened devotee rather, one sees in everything the 
presence of Parabrahman. Again, it is the state of mind of the enlightened devotee, 
but the world and all others do exist. According to the Bhasyakara, the entities are: 
“Frea: wea: ead fire frm: crea”! 8? 
“The knowledge of five eternal ontological entities is real and eternal; they are 
distinct to each other as well.” In this sense, knowledge is a comprehension of 
reality with predicates or qualitative determination. Reality is always known as 


characterized by determinate adjectives or qualities. That is why, Parabrahman, the 


180 Vac. Loya 7 
'81 BSSB 1/1/1, p.8; 1/1/2, p.16 
182 SSSK 3 
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supreme entity, is always conceived as characterized by being the knowledge of 


sada sdakara,' and saguna,'** 


in short, the subject-predicate situation is 
fundamental to epistemology and metaphysics of Svaminarayana. Thus, the 
knowledge of reality is impossible unless it is accepted as characterized by 
determinate features. Any knowing is meaningful only when what is known is 
concrete and qualified. In other words, the fundamental requirement in any 


knowledge process is its subject-predicate situation. 


5.3 The Knower-known-knowing 

There are three factors in every knowledge situation: the knower, the known, and 
the function of knowing. To illustrate, when I say that I know this house, here ‘I’ is 
the knower, the self as the subject who knows, this house is the object known, and 
the word know points out to the act of knowing. For Svaminarayana, the knower 
(jndta) the subject of knowledge, the known (jfeyda) the object of knowledge and 
the knowledge (j7idna) are different and real. They all are there in every knowledge 
situation. Without the interplay between the knower and the known, knowledge 
cannot arise. The self, the knower, is fundamental nature of consciousness (cidrijpa 
jnanasvarup) and at the same time, it also has knowledge cognition as its essential 
inseparable quality (j#anasakti) which pervades the whole body (antahkarana and 
sensory-motor organs) and knows the objects of knowledge (jieyapadartha) 
external and internal. As the revealer of body, senses, the presiding deities (powers) 
of senses, mind (antahkarana) and objects of experience, the self (j7vadtmd) is very 
pervasive and great on account of its jfidnasakti (attributive knowledge).!®* 
Svaminarayana clarifies: “That is identified as dtman. Atman is the cognizer of 
sound, touch, color, taste, and smell, and it is the dtman who thinks and 


discriminates. The conscious entity from within who knows the distinction of body, 


'83 Vac.Gadh. 1/37,40,45,71, loya-7, Pafi.1,7, Gadh. 2/10,39, Gadh. 3/30,32,35, Amd. 6 
184 Vac. Gadh. 1/33,66, Sar. 6, Kar.8, Gadh. 2/8,14, 31, 42 
'85 Vac. Kar. 1 
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senses, mind etc., is the knowing self jivatman. It is knower, narrator, explicator, 
and confirmer of these distinctions and it itself distinct from body senses mind etc. 


it is the knowing subject, the receptacle of all knowledge.” (Vac. Gadh. 1/38, p.98) 


During the waking state, on account of the dominance of satvaguna, the knowledge 
(revealing the power of jndnasakti) is evident and distinct, during the dreaming state 
on account of the prevalence of rajoguna, it is very unclear, dim and ambiguous 
while in a deep sleep on account of the dominance of tamoguna, the revealing power 
of consciousness (j7idnasakti) is dormant and unmanifest. Self-consciousness is the 
significant revelation of the self. It is not amenable to perception, yet it is the 
indispensable base of all perception. In every act of knowing, the self-i.e. the subject 
jivatma becomes known. In every act of experiencing, the existence of the self 
jivatmd is apodictically known revealed immediately as the basic presupposition of 
all knowledge. As mentioned above, the Gtman is the knower of knowledge of 


knowable objects. So, dtman is described as kartd, jfidta, and bhokta.'*® 


Ultimately what is the use of this pramd or jnana in the philosophy? Well, the 
knowledge of object as it is i.e., yathartha jndna is the foundation of philosophical 
activity. Therefore, one ought to know the reality of the thing as they actually are, 
rather than the way they are conceived or perceived. This implies that reality is 
concerned with how we know reality. But epistemology does not determine 
metaphysics. Instead, it follows metaphysics. In Svaminarayana’s Vedanta 
philosophy, epistemology follows metaphysics, because Parabrahman as the atman 
and antaryami in all and is the supporter and immanent ground of all other reals. 
Valid knowledge arises when the conditions generating knowledge are sound. The 
sense organs must function well and the mind 1.e., antahkarana, must be alert, 


attentive, and receptive while apprehending a knowable object. The self, when is 


'86 TUSB 2, p.9, BSSB 2/3/19, p.233, BSSB 2/3/33, p.240 
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fully involved and engaged, the right knowledge arises. Such knowledge is 
indubitable, and it gives rise to a settled conviction or resolute understanding of the 
object known. Moreover, one should remember that jivas and isvaras are totally 
dependent on Brahman and Parabrahman for their knowledge. As reminded, 
“cafcrareameaserd saraata: aatterreay we: (KeUSB 1/2, p.34) 
“Parabrahman who is the master of Aksaradhama and transcendent Aksarabrahman 
provides power to jivas and isvaras. It is described all over the Vedanta 


scriptures.”’!8’ 


5.4 Classification of Ultimate Prama 
The Gita describes: 
é do Tedd yaar | 
art fasrrafed asgicar Aleresgrre 11/88 
“O Arjuna, since you have faith in my words, I shall reveal to you the most 
profound, secret, supreme knowledge, together with supreme experience. Knowing 


this, you shall be freed from the miseries of worldly existence.” Bhadresadasa 


explains through his commentary: “qTaaw afar mer | qearaeaeide| 
TOCA ATHNSIA ICT «Tet RTC ATTA SaTHaTASisL aT 
WRASSE TE eefed = fafa | career 6a 


TaTeaSTsaisteet a sae” | (BGSB 9/1, p.201) 


“Here, the Bhasyakara presents an exegetical study about the three types of 
knowledge. 1. Secret knowledge (self) 2. More secret knowledge 
(Aksarabrahman’s) and 3. The most secret knowledge (Parabrahman’s). Taken 
together, this knowledge results in the ultimate liberation of the jiva and isvara. 


Krsna wants to reveal this knowledge to consolidate the conviction of Arjuna 


'87 We will explore this topic shortly. 
188 BG 9/1 
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towards ultimate realities.” Similarly, the Brahmasiitra Bhasya states while 
commenting on the sutra: 

“staal sattsiarer’” (BS 1/1/1) 
“Then, therefore, the inquiry into Brahman.” The SB enunciates: “grafreat frat | 


BTS Bal eorreagarS AAAS, PTA I RATRTATOTSAA TST TAT A HCA: | 
Tafa aS STITT. | ITAA] 


earareaniestq!” (BSSB 1/1/1, p.8) “The innermost will to know (to attain knowledge 
of) Brahman and Parabrahman is jijidsa (inquiry). Here, the aphorism indicates that 
the will needs three things: 1. who wills (seeker), 2. The subject of will (Brahman 


and Parabrahman), and 3. The action of willing (meditation, worship, etc.).” 


The Upanisad Svaminarayana Bhasya highlights it in the same way: “fazetsqaarad” 
(dU 11) “The seeker attains emancipation through knowledge.” The Bhasyakara 
comments: “fern... ReaTARTeaaRPacitsniestfageacay:| Uae fats ata serferer 
oa ferersearcufaetarterred: wared afreqeatey! syed saiafted dt areata aoa SaaS Are 
greitdierd: 1 (IUSB 11, p.21) 


“The Bhasyakara defines the glory of knowledge that with the firm conviction of 
Parabrahman and the knowledge which the Brahmasvaripa Guru gives, is called 
brahmavidya and adhyatmavidya which is elaborately described in the Srutis and 
that includes a@tma-realization and all the daily spiritual routine like sevad, karma, 
bhakti, etc. this knowledge brings the liberation.” However, from the 
aforementioned discussions, we know that the knowledge of the five entities 1s not 
merely of copulative or coordinative composition. The realization of Parabrahman 
and Aksarabrahman consequents in the knowledge of the five eternal entities'*’. 


More specifically, for Parabrahman’s cognition, there is no need of any pramdana 


'89 BSSB-1/1/1, p.10 
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since Aksarabrahman, Parabrahman and a person who became the brahmaripa 


through the grace of them have self-proven knowledge.'”° 


5.5 The Process of Attaining Knowledge 

Parabrahman as the witness (sdksi) resides in the jiva, and the jiva pervades the 
buddhi (intellect-mind). So, when we say that, - ‘the mind (intellect/buddhi) is the 
knower, we simply mean that it is the self (j7va) who is the knower, because buddhi 
in itself is jada (inert) as a product of prakrti. Hence, it cannot be the real knower. 
Further, when we say that - ‘the self (j7va) is the knower,’ we simply mean that it is 
not a knower independently by itself, without Parabrahman as the inner self and the 
provider controller of knowing power (j7dnasakti) to the self (iva). Therefore, 
without Parabrahman as the source and support of its cognitional ability, the jiva 


cannot be called the knower and the agent. 


In this manner, when the mental modification (vrtti) through sense organs goes out 
to the object and together with senses when the mind and the self (j7va) cooperate 
and when vrtti gets modified and assumes the form of that object and returns, and 
in this way when the form (or the gestalt configuration) of that object penetrates 
and gets set in the mind, the right knowledge of that object as it actually is, arises. 
This happens when the saksz (the witness), who resides in jiva, but who stands 
higher that the self (j7va) has confirmed that knowledge (apprehension). The 
Vacanamrta reveals this fact: “The buddhi permeates this body from head to toe. 
As a result, it is concurrently aware of the activities of all of the indriyas. The jiva 
exists within that buddhi by pervading it. So, the awareness of the buddhi is due to 
the awareness of the jiva. Correspondingly, since the witness resides within that 
Jiva, the jiva’s awareness is due to the witness’s awareness.” (Vac. Kar. 4, p. 258) 


The conviction in knowledge is gained when sdks7 confirms it. The knowledge 


0 Foraarstirarmstdaeatasa:| Aaa TS Tey eT: RTT. 226 THIS Tass dem Patatar aparaatshet 


[os 


FARIA TATA? Voll AAT AAT THT hess I Faery] eed $a ahs arey AtsrcdicakTeAT. RCI 
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attained through any pramdna (perception, inference, testimony, etc.) becomes 
innately acceptable or non-acceptable as according to the sanction or denial of the 
certitude by the saksi. The saksi stands higher than buddhi and jiva. The saksz is the 
antaryami Parabrahman himself. If the certitude-granting sdks7 1s rejected, there can 
be no spiritual knowledge nor a coherent metaphysical thesis. 

Herewith Parabrahman, Aksarabrahman, also resides in the jiva. So, they both are 
called saksi. They dwell in our hearts but no one is capable of distinguishing 
between their light. In fact, though, they are absolutely distinct from each other, but 
no one is capable of seeing these distinctions. The only one who receives a divine 
body composed of divine light by the grace of Parabrahman realizes, ‘This is my 
self, this is purusa, this is Aksara, and this is Parabrahman who is distinct from all.’ 


!91 So, the actual 


In this way, one can see them separately and their light distinctly. 
process starts with the indriyas. It associates with the object. Thereafter, the mind 
and intellect perform their role. As a result, when all three - the indriyas, the mind, 
and the jiva- combine and indulge in an object, then the vritti develops an intense 
force. Thus, when the vrtti of the indriyas enter the object, the mind and jiva also 


go along with the vrtti; then, the object is seen and fully recognized.'?” 


In the knowledge of substances, the medium dimension is caused by the relation of 
inherence. In the perception of qualities, actions, etc., which is inherent in 
substances, it is a cause by the relation of their inherence in its substratum. It is 
being the substratum of that conjunction of the mind that is the cause of knowledge. 


oe 


Ultimately it brings knowledge to the jiva. The Bhasyakara reminds us: “scat 


Sere ATE AAMT Heed Tas Aah esT waastssattattd BeoIaR: 1” \SSS, 
p.153) “Atman with its resolution and with cognitive power combines to the mind, 


and all these consequently reach to the subject, this is how one attains knowledge.” 


91 Vac. Loya 15 
2 Vac. Loya 10 
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Again, by commenting on the Bhagavad-Gita’s sloka, the Bhasyakara confirms the 
perspective of Svaminarayana on account of processing the knowledge. 

INSTA TRA AL: 

ara ar fact at weaded cer sea: 1119 
“These are the five causes of all action, whether right or wrong, one performs by 
thought, word, and deed.” The SB explains: “at ama: etanenh: eter aridifesarer a 
we | dasa ara ot arisated fart at seared at ae afenalt at od Hed | TT HHT: Ut TTT: 
wthiea: wt ecat arom watt | (BGSB 18/15, p. 345) “Every action, appropriate or 
inappropriate, performed by a person, adopt the system in which firstly, the indriya 
first connects with the object, then mind and ultimately, gets the knowledge of the 
action he performs.” The Bhasyakara describes here the process of knowledge 
which is the most significant findings to emerge from this topic. Therefore, the 
Svaminarayana Bhasyakara does not differ from the basic principles of 


Svaminarayana. 


6. The Ultimate Knowers 
As Svaminarayana clarified that Brahman and Parabrahman reside in the jivas and 
isvaras. Hence, by their witness, jivesvardas become able to attain knowledge. In the 
same way, the Brahmasutra states: 

‘comiieertesred’” (BS 1/2/14) 
“And because abode etc. (ruling the eye) are attributed to it (by other scriptural texts 
also).”” Bhadresadasa explains: “tammfeenesres tar datrate ast ¢ dafata east sarc 
ares SIM WAHaserad sae: | fsseviseRt a wat de sey wa: WK ase sry 
srenserateagd: tl! (F.34.-3/0/2¢ (sf aia: | set cafeorsareamattad us feortetepid: WaTAaesTs: 
TIeriaaaen ad Raa caccuraafisd | a defadisht saetaity: carttear areca sft qed sf 
yeaaarienrarrad i” (BSSB 1/2/14, p.70) “He who abides in the eyes and rules it is 


the supreme entity. He who inhabits the eye...and controls the eye from within is 


'3 BG 18/15 
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yourself, the internal ruler, the immortal. (BUP-3/7/18). That supreme entity also, 
and the words are seen that hint at direct perception, are equally true of the supreme 
self as yogis perceive it in their meditation. Therefore, the person in the eye is the 
supreme self.” This same matter is discussed in the Upanisad Svaminarayana 
Bhasya on the verse: 
“Soraratad ad aq fos areat sq” (IU 1) 

“All this is inhabited by Brahman and Parabrahman, whatever that moves here in 
this mdyic universe.” The Bhasyakara comments that since the world and every 
movement within it is inhabited by Brahman and Parabrahman and none else, “they 


are the true owner of the entire world and every action or movement in it.” 


7. Khyati 

Knowledge of the features of our judgments of truth and error is an important 
portion of epistemology in India. This is called khydti and it describes the essential 
points for exploring the intense convulsions of experience by removing error to 
attain knowledge. Knowledge, generally speaking, denotes the subject of 
knowledge and a thing related to it. This knowledge depends on the mind and the 
cognitive senses of the knowing subject-topic and the surrounding in which the 
object is situated concerning the subject. The perception of color through the eyes 
affected by jaundice will see yellow color everywhere. Although there are chances 
of any other color. In the same way, a thing that is far away can be perceived in any 
other form and color. This error may be due to a particular relationship between 
the position of the person and the position of the thing we see. Our action of seeing 
things mostly affects our inference and judgment. Consequentially, our life is a 
result of our perception and its method and the mental background. Since each 
estimate is based on a pre-assumption, a false assumption will make the value of 


the estimates useless estimated on it. 


Khyati or theories of error are accepted in almost every ancient Vedic tradition. In 
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addition to this, every Vedic branch has accepted different kinds of khyatis. The 
most significant Ahydtis in Indian epistemology are 1. Anirvacaniyakhydati, 2. 


Akhyati, 3. Atmakhydti, 4. Anyathakhyati, 5. Asatkhyati and 6. Satkhydti. 


7.1 Cid-Acid Khyati 

In erroneous cognition, the Svamindradyana School believes in cid-acid khydti. It’s 
a novel contribution to the great Vedanta tradition. The Bhasyakara confirms: 

oradt wanted faster Frefarceartrtstert | 
vafafgfaen ardenacatteacat + f | SSSK 2761 

“We accept cid-acid khyati in erroneous knowledge. Generally, every Vedic school 
accepts one khydati, but the Bhasyakara reminds us that in Svaminarayana Darsana 
we accept both chit and acid-khyati.”” However, in the Vacanamrta Svaminarayana 
did not label its name. But he accepts the erroneous knowledge regarding cid - 
sentient and acid-maya and its products. All cognitions are not right knowledge. All 
knowledge is not self-valid in as much as it apprehends and reveals its 
corresponding object as it is, and it is conducive to life. This failure in it is due to 
cid-acid khyati that includes two factors. 1. Opposite knowledge and 2. Imperfect 
knowledge. 1. Opposite knowledge: Svaminarayana describes: “The jivatman has a 
delusion in that it does not believe itself to be the jivatman.”(Vac. Gadh. 1/44, 
p.111) Moreover, “Brahma-jndna’ can also give an expansion to the incorrect 
understanding that Brahman itself assumes the form of prakrti-purusa.”(Vac. Gadh. 
2/3, p.389). In fact, as far as opposite knowledge is concerned, it is not the jiva’s 
permanent nature; however, not a single one of these vicious natures lies within the 
jiva; the jiva has merely believed itself to possess them out of its own foolishness.!”4 
3. Imperfect knowledge: Now, Svaminarayana describes imperfect knowledge: 
“Tf the jivatman engrosses in the pleasures of the external visaya within that waking 


state inappropriately due to some misconception, then that is known as the dream 


1 Vac, Gadh, 2/12 
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state within the waking state.” (Vac. Sar. 6, p.217) During the state of rajoguna 
and tamoguna, complete knowledge is not possible. That incomplete explanation, 


thus creating confusion, of entities and visaya is known as ‘mddhyama vani’.!° 


7.2 Cid Khyati 
The Bhasyakara explains the definition of Cid Khyati: 
adt fet ¢ Pacwatiraattes gat wa | 
qusseay Tecate Adal TSE FT USSSK 27811 

“Apart from these mdayic products in the case of fallacious appearance in sentient 
entities, we concede cid khydti. As sentient in inert or inert in sentient.” According 
to cid-khyati, the error is not the non-distinction between a percept and a memory 
or between their contents. But, when someone perceives the sentient entity as 
insentient, the body as atman, the dtman as the body, the perception of mdyic as 
amayic and amayic as mGyic etc. this is identified as cid-khyati. Similarly, when a 
person perceives human traits in Parabrahman and sees Him as human, is a bhrdanta 
(one with khyati or erroneous knowledge). Svaminarayana explains: “What is 
meant by perceiving human traits in Brahman or Parabrahman? Well, it is when all 
of the feelings of the antahakarana - i.e., avarice, lust, anger, infatuation, 
arrogance, matsara, desires, cravings, etc.; and all of the characteristics of the 
physical body - i.e., bones, skin, faces, urine, etc., as well as birth, childhood, youth, 
old age, death, etc.; and all other human characteristics are perceived in Brahman 
and Parabrahman. A person who perceives such characteristics may appear to have 


a conviction of Parabrahman, but his conviction is flawed.’(Vac. Loya 18, p.349) 


Furthermore, he warns us by demonstrating the consequences of this erroneous 
knowledge that one who does not have such understanding would find it difficult to 


accept His human-like nature.'”° The theories of error in Indian philosophy center 


5 Vac. Kar. 8, Sar. 6 
16 Vac. Sar. 6 
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around mostly whether the object of error consists in the subject’s cognition or in 
the object itself, or in both, or neither. Various schools of philosophy maintain their 


own perspective points regarding this and thereby develop their theory of error. 


An understanding of what is true and what is untrue is an integral part of 
philosophical study for the acquisition of the highest knowledge. Knowledge 
presupposes a subject of that knowledge and also the object corresponding to it. 
When the subject of knowledge is Brahman and Parabrahman then there must not 
be any bhrdanti (erroneous knowledge). That bhrdanti or khydti occurs when one 
mixes sentient into inert or inert into sentient. The Bhasyakara gives an example of 
cid-khyati by commenting on the Gitd-verse: 

STA AT HT ATT ATP | 

Ut Masa AH ye 19” 
“Ignorant persons despise me when I appear in human form because they do not 
know my transcendental nature as the great Lord of all beings (taking me for an 


ordinary human being).” The SB remarks: “wa ware: % TaHcifacaicand AaicHs Aa 
Baar MSHI aHIAHHARe ae eoRIMTG, «ST: | ASAT: «Ad: AT: 


SMa, sa sera cera ceondaauesfeatares dite wat: warreat 
Heateacrentarart at wast wpaarcecatadgaat df aaron arsararetafatcarag 
FoI TIT Beat Aeagt Faecal” (BGSB 9/11, p.209) “Although, I Parabrahman, 
being the generator, sustainer and destroyer of this universe, take birth as a human 
on earth yet with all of my strength, divine powers and attendants. However, 
without the state of brahmariipa, those who don’t realize this esoteric truth 
understand the human form of Parabrahman on this earth as being exactly the same 


as the form of a human out of their misconception, they do not feel that there is even 


a slight difference between that form and their form. Instead, they disobey me.” 


97 BG 9/11 
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In this way, Brahman and Parabrahman remain divine and flawless despite 
manifesting on this earth in a human form. Anything they accept also becomes 
divine; in fact, any object, person, or place which has been graced with the contact 
of Brahma-Parabrahman can also be called nirguna and divine. Sometimes 
Parabrahman manifests through an avatara, so the avatara is also divine. In 
addition to this, when someone perceives the sentient entity as insentient, the body 
as atman, dtman as body, mayic as amayic, amayic as mayic etc. is also called cid- 


khyati. 


7.3 Acid Khyati 
The Svaminarayana Bhasyakara elaborates this topic in-depth in the SSS: 
Teco Hatg aA AeHaA TTT | 
sfaceattaan aa yacarat trates ISSSK 27711 


“Due to realism (sadkarya-vdada), and pancikarana (in the process of creation five 
great elements have the same producer. So, on earth every mdyic element is 
included in other elements in certain portion.), it is acid-khydati. For example, when 
we perceive silver in nacre.” Acid khyati is based on m@yic products. As far as mayic 
products are concerned in erroneous results, acid khydati has prevailed. 


Svaminarayana explains the knowledge of our mdyic product is not false at all. 


He explains: “All the worldly belongings are not false, nevertheless, due to their 
focused state, they are not able to see it, so they claim that all these worldly 
substances are false. For instance, there is no night for a person sitting in the chariot 
of Surya; but for those on earth, there is both day and night.” (Vac. Gadh. 1/39, 
p.100) Therefore, Parabrahman pervades everywhere so, the prescribed moral do’s 
and don’ts are indeed true, not false. Whosoever falsifies them will be consigned to 


Naraka.!°°’ 


98 Vac. Gadh. 42 
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In this analysis, it seems from all that we read in the Vacanadmrta, when we talk 
about mdyic or inert objects, that; error is a case of omission. It is a case of 
incomplete or inadequate apprehension. The sting in error lies in_ the 
fragmentariness of the truth comprehended. The error is not caused by an additional 
element of commission in error. The factors which give rise to error and cognitive 
failures are partial comprehension and omission of many aspects of the totality of 
the situation. According to acid-khyati, which does not exist cannot be seen. The 
things that remain independent, even they are interrelated with other objects. 
Although, truth is the relation between knowledge and an object. The fallacious 
knowledge of silver in the nacre is not the knowledge of something unreal which 


does not exist. cid-acid khyati, 


In the theory of pancikarana (quintuplication) of Taitirrya, Chandogya, and other 
Upanisads. According to pancikarana, Give material elements, namely, earth, 
water, fire, air, and space (panca-bhuta). One of them contains its own one-half and 
in addition, contains a one-eighth portion of the remaining four elements (bhutas) 
in it. In perception, for instance of silver in nacre, the apprehension (cognition) of a 
substrate (adhisthana-jnana) and the recollection of the silver perceived in the past 
elsewhere, can be described as bhranti-jnana (error). The error (bhrdanti) thus is due 
to the non-awareness of the difference between these two cognitions. 
Svaminarayani epistemology does recognize the distinction between right 
knowledge (pramiti) and erroneous cognition (bArdnti). Thus the error is not a 
product anirvacaniya-avidyd. In this Vedanta, avidyd is not an indescribable 


mysterious power somehow associated with the jiva (the self) in the advaitic sense. 


Svaminarayana accepts intrinsic validity and reality of all knowledge that 
apprehended by the knower. All knowledge is about a real object existing in the 
space time-cause-world. However, all knowledge is not necessarily pramiti (right 
knowledge because the knowledge that does not lead to successful activity (i.e. 
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fecundity/utility to a knower, i.e. the knowledge which does not work in practical 


life/utility is certainly to be regarded as aprama or error. 


Now, as noted earlier, every individual self (jivatman) is under the sway and spell 
of avidyd, karmic potency of the past and consequent vasand-forces. Therefore, his 
knowledge is imperfect, partial, or half-perfect as he is still a perfection-seeking 
person, especially in his attempts of comprehending the highest ontological Reality 


(Parabrahman). 


All cognitions are real. The jndnasakti i.e. dharmabhutajnadna of the jivatman is 
subject to obscuration and contraction because of its association with avidya- 
karmavasanas. Consequently, during its state in samsara (worldly existence) the 
all-pervasiveness and purity of its (jiva’s) jndnasakti remain under stress and 
limitation. Therefore, the error arises. Since error occurs on account of avidyd- 
karma-vasanas in the finite selves (jivatmans), it, on the other hand, implies that 
the error never occurs in case of Parabrahman, Aksarabrahman and released souls 
(muktas) whose jndnasakti is pure, fully expanded and omniscient. Their 
knowledge is always valid and their cognitions are all valid and true. Also in the 
case of jiva, there will not be any possibility of cognitive error (bhrama/ bhranti) 
when its jndnasakti becomes free from its state of obscuration and contraction. 
Secondly, the influence and operation of rajas and tamas is the cause of illusion 
(ayathartha-jndna) during jiva’s state of bondage. The errors, therefore, occur on 
account of defects in mind-sensory-motor organs or samskaradosas (avidyd-karma- 


vasanas). 


The whole problem of error may be explained briefly as follows. (i) Error is due to 
the obscured-contracted state of jndnasakti of jiva during its embodied state. (11) 
When the determinate features of an object are not cognized and also its difference 
from some other object is not cognized, the error arises. (iii) Error is a real 
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experience due to a real cause. Cause and effect are both real. An act of thought is 
real, and the object apprehended by that act also is real. So, the error is part of 
reality. (iv) Error arises either on account of extraneous factors of indriyadoSsas or 
on account of samskaradosas. (v) Error is known and recognized as an error, and 
thus corrected finally when the pragmatic test of verification in terms of successful 


activity-utility fails. 


In connection with the popular instance of 'silver-nacre' (sukti-rajata), in knowledge 
by perception, it may be said that -the perception of silver in nacre, the knowledge 
that it is silver, is not untrue/unreal, though silver portion seen in it does not lead to 
successful activity, nor usable as silver. Here what is to be remembered is the fact 
the knowledge of the generic-subtle nature of silver (in nacre) is true/real. and the 
knowledge that there is no particular gross nature of silver (in nacre) also is 


true/real. 


8. Conclusion of the Analysis 

‘Vada’ and ‘pramdna’ are the two most sublime characters of the Indian 
philosophical system. The first is the tradition of debate, connected with arguments, 
sophistry, dialectical tricks, etc., and the second is of pramdna tradition, which is 
concerned with the means and criteria of valid empirical knowledge and correct 
cognition. On account of this genesis, all six Gstika systems and Vedanta schools 
imbibed and gained an epistemological character, which became their remarkable 
characteristic. Both in the general model of reasoning and their philosophical 
arguments, they try to depend more or less on empirical evidence. An aspirant 
attempt to ascertain the accuracy and authenticity of an actual statement or 
declaration from what generally is called ‘evidence’ to what is known as 
‘conclusion’. After presenting both perspectives (Svaminarayana’s Vacanamrta 
and the Svaminarayana Bhasya’s perspective), the most obvious finding to emerge 
from this study is that the Svaminarayana Bhasya has not made any difference from 
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the principles authored in the Vacanadmrta. However, both have uttered different 
styles of presentation and assertion. Finally, the analysis confirms that both 
scriptures go in the same direction as the sampradayika doctrines are concerned. 
Here, we present a summarized discussion that will indicate an overview of the 


epistemology of both scriptures. 


First of all, we have to acknowledge that these all pramd and pramanas are for jivas 
and isvaras only, not for Brahman and Parabrahman. So, the epistemology of the 
Svaminarayana tradition emphasizes and covers the knowledge of Brahman and 
Parabrahman that jivas and isvaras must attain. Therefore, for an aspirant who 
wants his ultimate liberation, both ultimate entities' knowledge is indispensable. In 
this manner, one who attains the highest spiritual status through such a right 
knowledge sees the light of pure conscious-bliss in his heart, together with the 
formful personality of Parabrahman in its center; and he, therefore, fails to 


comprehend any other name or form around. 


For that reason, one must know that the supreme end of philosophical knowledge 
is the Parabrahman- saksatkara means the realization of Parabrahman in one’s life. 
It consists of going from empirical sense-perception to the inner eye of reason by 
the antahkarana and finally to direct realization by the soul. And it becomes 
possible when one gains divine soul sight blessed by Parabrahman himself. With 
this divine self sight, one can behold Parabrahman as Parabrahman with all his 
transcendental glory and divinity. So, the center of epistemology in both 
perspectives, the Vacandmrta and the Prasthanatrayi Bhdsya is attaining the true 


knowledge (prama) of Parabrahman and Aksarabrahman. 


In order to obtain the true knowledge of these two entities, we should have self- 


knowledge (jiva’s and isvara’s) along with the knowledge of maya which obstructs 
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us while attaining the ultimate knowledge of Brahman and Parabrahman.!” 
Furthermore, they both add that for attaining this highest knowledge, our sources 
of knowledge (pramdna) must be pure and perfect. However, they do not emphasize 
any particular means of knowledge; they are not much concerned with the number 
of sources of knowledge; instead, they acknowledge that every means of knowledge 
(pramana) is valid that fulfills our ultimate goal in the realization of Brahman and 
Parabrahman. In addition to this, they put the grace of Parabrahman as the most 


significant factor in the realization of both entities. 


The Bhasyakara concludes it with his significant point: “ageaaqestrafterarah ada 
PSs TATCIS Ads SH | Tera sseOMey ferara feorsrarearshart Sa TATA: 
adit + ae facroitarite feta san 1’ (SSS, p.191) All the terms in their final 
import refer to Aksarabrahman and Parabrahman only. When a seeker goes to the 
Brahmasvarupa Guru and takes refuge under him with all faith, divinity etc. then 


the true knowledge is generated. This is the valid means to attain true knowledge. 


99 Vac. Gadh. 1/1 
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CHAPTER 3 


ANALYSIS ON THE BASIS OF METAPHYSICS 


Metaphysics means beyond physics. Our Vedic seers visualized cosmic truths 
through intuition, and they put it in writing for the benefit of posterior generations. 
This is said by Yaska, who composed a dictionary of Vedic words. The sentences 
aaa: TA syq:?" etc. reveal this fact. Indian metaphysics is of interest to the 
acaryas because its framework of reality includes observers in a fundamental 
manner. Indian philosophy consists of six orthodox systems and six heterodox 


systems. Every system has its own metaphysics.””! 


Metaphysics is related to the study of eternal ontological entities in a particular 
belief system.””* A symposium of every Vedic thought starts with the inquiry of 
eternal entities. The bhakti traditions in India believe for individual selves to be 


203 The names of each of these schools also exhibit this 


distinct from Parabrahman. 
emphasis by reflecting the darsana’s characteristics ontological enumeration or the 
essential metaphysical nature, characteristics, role, and relationship between its 
accepted entities. In this chapter, we will analyze every metaphysical entity of the 


Svaminarayana Vedanta. 


The Vacanamrta 
First, we will identify these basic entities from Svaminarayana’s perspective. 
Svaminarayana explicitly lists the five eternal distinct ontological entities in many 


teachings of the Vacanamrta: “Purusottama Bhagavan, Aksarabrahman, maya, 


200 Yaska, Nirukta, 2/11 

201 Radhakrsnana S., Indian Philosophy, George Allen & Unwin Ltd. London, 1940, p.25 

202 Brahmadarsanadasa Sadhu, Vacandmrta Rahashya, Svamindrayana Aksarapitha, Ahmedabad, 2004, p.2 

203 Anandasvarupadasa Sadhu, $77 Svaminarayana Dargana Eka Cintana, Svamindrayana Aksarapitha, Ahmedabad, 
2004, p.74 
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isvara, and jiva - these five entities are eternal.” (Vac. Gadh. 1/7) “From all the 
Vedas, Purdnas, Itihasa and Smrti scriptures, I have gleaned the principle that jiva, 
maya, isvara, Brahman and Paramesvara are all eternal.” (Vac. Gadh. 3/10) Thus, 
Svaminarayana accepts this unique and fundamental belief. He declared those five 
entities - 1. Jiva 2. Isvara 3. Maya 4. Aksarabrahman (also Aksara or Brahman) 5. 
Parabrahman (or Purusottama). He states this principle in other Vacanamrtas as 


well: (Gadh. 1/1, Sar/5, Sar/6) 


THE SVAMINARAYANA BHASYA 
Under the Bhdsya of Mundaka Upanisad ‘aartena: 3:74, Bhadresadasa writes: 


“SHASTA: TOTS... TATA... TET: .. Tea |” (MUSB 2/1/2, p. 259)? In 
the 15" canto of Srimad Bhagavad Gita, when Sti Krsna initiates a discussion on 
the entities, the Bhasyakara indisputably extrapolates the knowledge of five entities. 
aie yest ci atenat Ua aT | ak: Galfer sah Rexeitsax eae 11 (BG 15/16)?°° There are two 
categories of beings, the ksara (fallible) and the Aksara (infallible). All the jivas 
and isvaras are constituted in the ksara. Sadhu Bhadresadasa, the Bhasyakara, 
answers to the question that how can animate entities like the j7va and isvara be 
constituted in the ksara: “geri at ga at gat Harlh arcorea rans Parca aca ae Sle ear eaTA” 
(BGSB 15/16, p.314) 7%” 


Interestingly, Sadhu Bhadresadasa’s answer is in consonance with the doctrine of 
Svaminarayana, as Svaminarayana himself says in the Vacandmrta that infinite 
jivas and isvaras are pervaded by maya and have infinite births. Only by associating 
themselves with Brahman and Parabrahman, they attain liberation.*°* Now, there 


arises a question that why Aksara is called Kutastha. All preceding acdryas have 


204 Mundaka Upanisad, 2/1/2, 112 Upanisad, 2007, S. Jogi, Bimali, Trivedi, Parimala Publication, Delhi. 

05Sadhu Bhadresadasa, Mundaka Upanisad Svaminarayana Bhasya, Sva@mindrayana Aksarapitha, Ahmedabad, 
2009. 

206 Bhagvad-Gitd, Gita Press, Gorakhapura, 2014. 

207 15/16, Gita Svaminarayana Bhasya, 2009. 
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defined kiitastha as either Parabrahman or maya or Sakti. However, the 
Svaminarayana Bhasyakara defines kiitastha Aksara as ‘Brahman’. This is because 
his interpretation is in sheer consonance with what Svaminarayana talks about in 
the Vacanamrta. Svaminarayana clearly delineates that Brahman and Parabrahman 
transcend mayd. Moreover, in addition to that, he also avers that Brahman and 
Parabrahman are two distinct entities and not one unlike what many of his 
predecessors have advocated.”” Also, it can be argued that in Bhagavad Gita itself, 
the word kutastha does not mean Parabrahman. This is because, in the very next 
shloka, Sti Krsna demonstrates that Purusottama Parabrahman is distinct from 
Aksara. He deciphers: 

SHA: TRIE: WT TSTET: | 

at crarafara ferreiors gaz: | (BG 15/17) 
“The supreme entity is entirely distinct and is identified as Paramatman. He 
pervades three abodes remains unchangeable God. Therefore, just as Parabrahman 
has been portrayed distinctly from the jiva, isvara, maya, and Brahman in the 
Vacanamrta, the Svaminarayana Bhasyakara, too, writes: “sau aff 
Tatras fereereH ose ASH MAAS CIACHNT ATATsA -TAMTISH SAA: SeRE |” (BGSB 15/18, 
p. 316)?” 


In the same manner, he asserts in the Brahmasitra: “vant Steaurancaeaad: TAT 
See WI UF Wa AEST deenicedencrerindesttars feattd @ sere” (BSSB 
1/1/14, p. 40) “It is clear that even though Aksara is blissful and transcends maya, 
has more bliss compare to jiva, isvara, and maya. But Brahman is still not as blissful 
as Parabrahman. Parabrahman is supreme to all.’ Here he elaborates the ultimate 
bliss of Parabrahman then all lower three entities. Moreover, in the BSSB, 


Bhadresadasa clinched this principle of “Tattva paficaka” throughout the 


209 Vach. Gh. II-3, ibid. 
*10 Gita Svaminarayana Bhasya, 15.18 
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commentary. At the very starting point (BSSB 1/1/1, p.2), in the middle (BSSB 
1/4/137, p.2), and at the last page of the commentary (BSSB 4/4/4, p.432). About 
this very “Tattva pancaka’, Sadhu BhadreSadasa also corroborates in the third 
karika of the Svaminarayana Siddhanta Sudha, the Vadagrantha: 
HareaTAT AT HA WATT A | 
fre: Gea: aead fet frat: sera: 1 SSSK 3 171! 
“All five of these entities- jiva, isvara, maya, Brahman and Parabrahman are indeed 
real (satya) and always distinct among themselves.” To further emphasize, 
Svaminarayana mentions in the Vedarasa: “Some claim that jivas and mdyd are 
imaginary (kalpita). But O Paramahamsas! The jiva is real, maya is real, isvara is 
real, Brahman is real, and Parabrahman real.” (VR/177) Hence, this chapter 
discusses these eternal five ontological entities according to Svaminarayana and the 


Svaminarayana Bhasya’s perspective. Now we will analyze each entity in detail. 


1. JIVA 
The Bhasyakara presents an appropriate definition of the jiva: 

sHaate caed at sftater a caret ae: 

Tes derisseaisea sia ste wehtfia:| SSSK 314 1 
“Because this sentient dtman itself lives and enables the body to live, it is called the 
jiva.” In response to the question, who is the most ignorant among all ignorant 
persons? Svaminarayana explains that the jrva resides in the body, and with the help 
of it, the jiva perceives forms as beautiful and ugly, perceives childhood, youth, and 
old age, and perceives varieties of names and forms around; but does not perceive 
itself. Such a person (j7va) is the most ignorant among all ignorant. Similarly, he 
enjoys a great variety of forms through eyes, tastes through the tongue, smells 
through the nose, and so on; but does not turn inward to enjoy the happiness of his 


own self, nor does he make an attempt to know one’s own essential nature. He, 


211 Svyaminarayana Siddhanta Sudha Karika -3, Svamindrayana Aksarapitha, Ahmedabad, 2017 
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therefore, is the most ignorant among all ignorant persons. Now, since it is a prima 
facie duty of man to know the nature of self Givatman) (Know Thyself), let us turn to 
analyze the concept of self in SvaminarayanaVedanta. Jivd or soul is the finite 
individual self. It is a spiritual substance. It is extremely subtle and imperceptible, and 
hence, regarded as atomic in size. It resides in the body of an organism. It is the very 
principle of life and its activities. The self is an eternal, indivisible, single, partless 


entity. 


The self is not subject to production and destruction. It was never created, nor can 
it ever be destroyed, and hence, at the annihilation of the body, the self is not 
annihilated. Consciousness is the very essence of the self (jivatman), while 
knowledge (cognition) is its essential inseparable quality. The self, under its 
attributive knowledge, pervades the whole body. Therefore, the self is the real 


knower, enjoyer, and doer of everything. 


However, in the state of worldly existence, the selfs knowledge and bliss are in a state 
of contraction or obscuration. The self (jivatman) is beginningless bound by the fetters 
of avidya-karma (ignorance-actions). The gross (sthila), subtle (suksma), and causal 
(Limp) are the three bodies; while the waking (jagrata), dreaming (svapna), and 
sleeping (susupti) are the three states of the jiva. The Upanisads proclaim that Gtman 
that is bereft of sin, is to be searched for and is to be realized. In Svaminarayana’s 
opinion, that knowledge is the true knowledge, which is the knowledge of the field 
and the field-knower. Through the eyes of knowledge, one ought to know the 


distinction between the field and field-knower. 
1.1 Three Bodies and Three States of the Jiva 


The jiva has three types of bodies: sthila deha, siiksma deha, and karana deha. 


Within these three states of varying awareness, it experiences the fruits of its 
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karmas.*'*, BhadreSadasa demonstrates these three bodies and states while 
commenting on the mantra: “stat sa” he deciphers: “sti xen fe are 
eereanariideratreand: socarapicacaaaatada shee eer 1’ (MaUSB 1/2, 
p.313). “The atman which resides in the body is affected by its three bodies: sthiila 
deha, stiksma deha, and kdrana deha, and also with three states of it: jagrata 


avastha, svapna avastha, and susupti avastha.” 


The GSB also sheds light while perceiving the sorrowful mind and restless features 
of Arjuna: “eirerararcifiermarn weer cet warm” (GSB 2/1, p.18), Moreover the 
BSSB highlights the “three states of the dtaman” in the Sandhyddhikarana: 
‘Tareearararacat:”” (BSSB Sandhyddhikarana 3/2/1, p.284) Here is the simple 
analysis of these three bodies and states of the jiva. 
wyetach TAT Bed Ite at ATA 
aren attr etka agar Hatt wa: | SSSK 322 11 
“The physical (sthila), subtle (siiksma) and causal (kdrana) are recognized as the 
jiva’s three bodies. The bonds of these bodies cause the self to be reborn after 
death.” The three states are as follows: 
SER Tat Tact: GNA Fea 
ae + I Aer ast seat dead SSSK 329 1 
Waking (jagrata), dream (svapna), and deep sleep (susupti) are the jiva’s three 
states. These states apply to bound souls. However, they do not apply to released 
souls, as such souls have attained oneness with Aksarabrahman. 
1. The waking state (ja@grata avastha)- In this state, the body, all senses, and 
the internal mind are all attentive and remain in action all the time. (MaUSB 


2/1, p.314; Sar. 6). 


212 Vac. Gadh. 1/56, Sar. 6 
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2. The dream state (svapna avasthda)- Only the mind is active and alert, whereas 
the body and all senses are latent. (MaUSB 2/2, p.315; Sar. 6). 

3. The deep sleep state (susupti avastha)- Even the mind becomes inactive; it 
is characterized by complete sleep. (MaUSB 2/3, p.316; Sar. 6). 
We can see the influence of maya on each state correspondingly. (MaUSB 


2/1-3, pp.314-316; Sar. 6). 


Only when an aspirant gets rid of these three bodies and states, he becomes 
brahmariupa and go to the abode of Parabrahman. Bhadresadasa elucidates in the 
Gita Bhdsya while commenting on the verse ‘Brahmabhitah prasannatma...’ 
“Cera Teer wA:|” (BGSB 18/54, p.360) “By transgressing the three 
bodies, states, and gunas, one attains the Brahmika state.” The Mandukya Upanisad 
calls it the “age”? (MaU 2/5) the fourth state.*'? It should be noted, that physical 


(sthula), subtle (stiksma) and causal (kdrana) bodies are made of maya. 


1.2 Different from the Body 

Svaminarayana unpacks the eternal truth in the Vacanamrta that the jiva and the 
body are absolutely different. It is the psycho-physical body that has name and 
form, and is the product of matter (maya), but not the self. The self is not an 
appearance of one universal dtman, due to avidya (nescience); nor is the body an 
appearance or unreality from any standpoint. The body is subject to birth, growth, 
change, decay, disease, and death, while the self is the identical unchanging 
imperishable principle behind and beyond it. The body is real, but it is inferior to 
the soul, and totally dependent on it. The body is ephemeral and perishable. A man 
in worldly existence is embodied by a psycho-physical perimeter. No property of 
body can be attributed to self, nor any property of self be ever attributed to the body. 


During his life in samsara, his knowledge and bliss are in a state of 


213 qatsaeen feuftatalt aftrec webthtm sfadisht seecvear srmerferard Te 133 1 
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obscuration. The consciousness or knowledge and bliss are the essential inseparable 


attributes of the soul (atman). 


The very existence and activity of the body are purely for the sake of the soul (self). 
The body is an instrument for the realization of the soul’s end. As the psycho-physical 
body is controlled and governed by the soul from within, so is the individual soul 
ruled and governed by the Supreme Soul Parabrahman from within. The soul is 
like the king (the ruler) within, who rules and governs the whole body together with 
senses, antahkarana, etc. A soul is dependent on God, who alone is absolutely 
independent. In other words, the souls are the body of God, while God is the 
owner (Sariri) of that body. God is the Inner Self (the witness of the self 
(jivatman).?"\* 

The CUSB echoes in the same way while commenting on the mantra: 

aaa at sé BAT AAT, 
TETAS RST II 

‘Ud Tae Tse tae GeraTndediacanrahy er Aa Padt ceracdea cilfernecard: ifr” 
(CUSB 8/12/1, p. 384) “Here, Prajapati preaches Indra that this body is perishable. 
Its death is inevitable. It is just a temporary place of residence for the atman. The 
atman is eternal despite the fact that it resided in the body. It is indestructible. 
Therefore, as long as you believe yourself to be the body you will have feelings of 
mundane misery and happiness. Once the belief that you are the body subsides and 
you truly realize the dtman, then mundane misery and happiness will no longer 
affect you.” The BGSB-~ also’ explores it in this way: 
“Preattantcadestacamratemtagedr’ (BGSB 2/25, p.32) “The jiva is eternally 
immutable and distinct from the qualities of the body.” “vafte: yefaert sere: 
dara state’ (BGSB 2/20, p.30) “In this way, six inert mutable qualities are 


prohibited in the sentient dtman.” Therefore, the Svaminarayana Bhasya and the 


214 Vac, Sar. 1, p.203 
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Vacanamrta, both scriptures assert that the body is completely distinct from the 


jiva. 


1.3 Atman-Body Relation 

Atman is not merely consciousness, but the support and substratum of knowledge or 
consciousness. It is the metaphysical ego (i.e. I-sense). It is not just knowledge or 
cognition, but the locus of knowledge it is. The knowledge or cognition is its 
attribute (dharma). This meaning is explicitly brought out in BS (2/3/29). 

We discussed that the jiva is different from the body, mind, and all senses. Now we 
highlight the relationship of both. Svaminarayana presents this relationship in the 
Vacanamrta. “The jiva is the king of the kingdom in the form of this body’? (Gadh. 
2/12). The body is dependent on the atman. 


However, according to the Garuda Purana, the seat of the jivatman keeps 
shifting as per changes in the conditions, as follows. During the waking condition, 
jivatman resides in/operates through eyes, during dreaming condition jivatman resides 
in/operates through the throat, during the deep sleep condition, the jivatman resides 
in/operates through the heart; and in the highest-fourth state of realization, the 
jivdtman resides in/operates through the head (the Central Nervous System - 


Sahasra-cakra of brahmarandhra). 


The BGSB expresses: “Human body is called the ‘a4’ or field. One who knows the 
field or ‘aaq:’ is called the Gtman. (BGSB 13/1, p.276) The three bodies could also 
be labeled as mere instruments. Just as the soil cannot do without a potter. But we 
should keep it in mind that even without the help of soil a potter can not make any 
pot. Similarly, with the help of the body atman can work. The Svaminarayana 
Bhasyakara explores the relationship between them: 

aaa cafttise SelserHETe: | 


aereed feat ta taaray vada | SSSK 3411 
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“The jiva is distinct from the body, despite dwelling in it. It illuminates the body 
and senses. Neither the body nor the senses can engage in their respective tasks in 


its absence.” 


1.4 The Nature and Form of the Jiva? 

Svaminarayana explains the nature of the jiva in detail. His succinct exposition 
serves as an important platform to understand further details. Svaminarayana 
explores: “The jiva is uncuttable, impermeable, immortal, formed of consciousness, 
and the size of an atom? (anu)...It pervades the entire body from head to toe yet is 


distinct from it. Such is the nature of the jiva.” (Vac. Jet. 2) 


Along with this, the jiva is eternal, imperishable, immutable, and individual. (Vac. 
Gadh. 3/39, 3/4). Svaminarayana also recapitulates the fine feature of the jiva where 
he mentions the anddi form of the jiva, tracking its existence back to beyond the re- 
organization of each universe after the state of termination. Using another analogy, 
he elucidates in the Vac. Gadh 3/10 that the jrvas remain in maya after pralaya. In 
differentiating the jiva from its three mdyic bodies and its three states born of the 
three mayic characteristics, Svaminarayana wishes to accentuate the jiva, in its pure 
form, without mdyic faults. As a matter of fact, a significant and striking attribute 
of the jiva is that it is always suddha (pure). For example - “In fact, not a single one 


of these vicious natures lies within the jiva.” (Vac. Gadh. 2/12) 


As accurate as this is, though, the j7va’s ignorance or contrary knowledge about its 
true nature is equally real and the cause of eternal pain. Thus, despite being 
significantly pure in nature, this mdyd (as the form of ignorance) propels the jiva 
through the relentless cycle of births and deaths, necessitating it to be enlightened 
and liberated. Again, juxtaposing the self with that which it is not. He explains: 
“After acquiring knowledge of the dtman and the perfect knowledge of 


Parabrahman’s nature, one should contemplate, ‘I am the dtman, characterized by 
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eternal existence (sat), consciousness (cif) and bliss (@nanda), whereas the body 
and the brahmdnda are mGyic and perishable. How can they compare to me?’’(Vac. 


Gadh. 1/73)*'° 


Svaminarayana usually says that the jiva is the ‘knower’, and related to the body. 
The world is knowable. The Svaminarayana Bhasya also confirms it. Bhadresadasa 
comments on the second chapter of the Gita by just touching the basic verses: 
“SIRE srcreaet gata” (BGSB 2/20) “The Gitd invariably consolidates the nature 
and form of the dtman.” He further explains that Gtman remains forever. It has no 
birth and death. It is endless, unprecedented yet older than the oldest, and ageless. 
The dtman is not eliminated when the deha perishes. (Gita 2/20). In the same way, 
KUSB explores: “Rifai freacatatderecare aif gencarea + artes avatar sft ara.” 
(KUSB 2/18, p.115) 


“The atman, which resides within the three bodies, never perishes even though 
the body dies. It is because of its eternal immutability and the supreme 
subtleness.” If the jiva is unborn and undying, why does the Veda say, “The 
Creator Created jivas”? (Yajur Veda 8/2/2) The answer is: the jivas were lying 
dormant in the subtle seed-like state in the maya before creation. They were 
resting in the body of Parabrahman. So, birth means becoming embodied, and 
death means getting disembodied. Thus, origination means getting associated 
with the gross form of the psycho-physical body, and destruction means 


getting dissociated from the same psycho-physical body. Consequently, 


215 Svaminarayana also iterates the jiva as being sat’, ‘cit' and ‘ananda' by using these terms and their synonyms) 
separately in several other sermons: ¢ satya' and '‘sattarupa': Vac. Gadh. 1.7, Gadh. 1.14, Gadh. 1.16, Gadh.1.47, 
Loya.17, Gadh. 2.57, Gadh. 2.66, Gadh. 3.3, Gadh. 3.22, Gadh. 3.33, Gadh. 3.39 ‘caityana' and ‘caitanyartipa’: Vac. 
Gadh. 1.23, Sar.i, Sar.4, Sar.10, Sar.12, Loya.7, Loya.18, Pan.3, Gadh. 2.2, Gadh. 2.17, Gadh. 2.20, Gadh. 2.22, Gadh. 
2.55, Gadh. 2.60, Gadh. 2.66, Var.4, Gadh. 3.2, Gadh. 3.3, Gadh. 3.19, Gadh. 3.22, Gadh. 3.27, Jet.2, Jet.3. 
‘anandariipa' and ‘sukhartpa': Vac. Sar.1, Sar.12, Kar.3, Loya.10 
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there is development or vikdsa and contraction or sankoca of knowledge in 
the two states respectively. 
Thus, the jiva is a sentient entity. Bhadresadasa discloses it in the PUSB: 
“um fe SOT SHED AL HAT TARA AKA HST ATCT ST Pe RTTSATET: 
HUTA fact yes: (PUSB 4/9, p.211) 
“The dtman itself becomes the viewer of the scenes, listens to the discussions of 
others’, smells the fragrances, enjoys the tastes, contemplates, knows and does a 
variety of other actions which are executed by external senses or inner senses.” The 
BSSB also speaks of jiva’s jndnatrtva and kartrtva: 
“HATHA ST: WAT, F AAA... Sera adee fee” (BSSB 2/3/19, p.233) “ 
The jiva is not only full of knowledge but also the knower. Thus, the jiva is proved 
as a knower.” Atman is not merely sat (IU 15) and consciousness (TUSB 2/5/1), but 
the support and substratum of knowledge or consciousness (BGSB 13/1). It is the 
metaphysical ego (I sense or ahamta). It is not just knowledge or cognition, but it 
is the locus of knowledge. Knowledge or cognition is its attribute (dharma). This 
meaning is elaborately brought out in BSSB 2/3/29-32. It is noteworthy that, 
without the acceptance of the knowing jiva as jidta, the knower as the permanent 
identical self, the problem of memory and recognition cannot be expounded. Amid 


the changing experiences, the experiencer is the same. 


1.5 Multiplicity and Atomicity 

The selfs individuality is mentioned here. It is noteworthy that all jivas are 
ontologically the same, but they are not one entity. The Vacanamrta declares its 
multiplicity: “In addition, when all of those brahmands are destroyed, all other jivas 
lie dormant within maya, whereas the devotees of Parabrahman attain the abode of 
Parabrahman.”(Vac. Gadh. 1/12) Svaminarayana also refers to this fact in many 
Vacanamrtas (Vac. Var.6, Gadh. 3/10, and Gadh. 3/39). In the same way, the 


multiplicity of jivas and isvaras is described by the Bhasyakara as well. In his 
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commentary of KU, he elucidates: “feat fem da oa sft agra 
TEATS We aT eaeTN: seat: (KUSB 5/13, p.155). 

At many places, the scriptures use plural nouns and pronouns: 

“He (Aksarabrahman) is the one eternal self among many eternal selves”..(SU 6/13) 
“That from which these beings are born...” (TU 3/1/1) 

“From that, all these beings are born ...” (PU 1/14) 

“.. Whereas all beings are ksara.” (BG 15/16) 


1.6 Atomic size 

Schools of Vedanta have traditionally advocated and defended one of three sizes 
for the individual soul. The jiva has its locus specifically in the heart. The psycho- 
physical body, as such is inert and insentient, but it appears conscious or sentient 
because jiva as the conscious-sentient damn by its attributive-consciousness pervades 
the whole body from top to bottom, and thus on account of the sentience of the 
jiva, the sentiency of the body is felt, and also it appears indistinct from the body. 
The jivatman is extremely subtle and finer, of atomic size, yes it is extremely subtle 
like an atom, and is of the nature of consciousness; bliss. And so do the Srutis say: 
"The extremely subtle like an atom the self is, and ought to be known by thought. A 
hundredth part of the point of a hair is subdivided into a hundredfold, and one part 
of that later is the size of an atman. It is as sharp and subtle pointed, as the point of an 
arrow. The seat of the jiva is our heart, the heart composed of fivefold material elements. 
The Upanisads are also following the same tradition. For example, the Mundaka 
Upanisad states: “Know by thought this atomic Gtman being immeasurably small 
in size, in which the vital breath enters fivefold.” (MU 3/1/9). Bhadresadasa also 
consolidates this doctrine and argues Whereas meneame srcaat fesyct at 
memati aac: aferasfaver sf fraae | (MUSB 3/1/9, p.290) “As the Sruti clearly 


states the anuparimana (like an atom) of the jiva, so those who insist that jiva is 
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either vibhuparimana (all-pervading) or madhyamparimdna (as the size of the 


particular body) are going right conflicting from the path of the Vedic Srutis.” 


The Svetasvetara Upanisad analogizes: “It is as fine as the tip of a goad.” (SU 5/8) 
The exceedingly subtle self (atman) inhabits in the heart of the our body (PU 3/6, 
BU 4/3/7, Vac. Kar.12, Gadh. 2/34, Gadh. 3/4, Loya. 15). Bhadresadasa also cites 
these facts from BS 2/3/22, where he argues that the all-pervasive atman term is 
stated in CU 3/14/2, 3 and BU 4/4/25 refers to Parabrahman, not the individual soul. 
Therefore, we conclude by saying that the individual self (jiva or atman) is of 


atomic size. 


1.7 Dependency 

We discussed that the jiva is a knower, agent, and enjoyer of all bodily actions. 
Even though it acts like a king and rules the body, Svaminarayana ardently states: 
“Parabrahman is the very life and vital force of all jivas. Without him, those jivas 
are incapable of doing anything or enjoying anything.” (Vac. Gadh. 3/37). 
Bhadresadasa mentions this fact and highlights it in his commentary of KeU 1/2, 
which narrates Parabrahman as: “The ear of the ear, the mind of the mind, the 
tongue of the tongue, the vital breath of the vital breath, the eye of the eye.” And he 
concludes, “aaftmarareasernt sarah: derfesmay sft: (KeUSB 1/2, p.34) “The Vedas 
and other scriptures echo that Parabrahman, who is the lord of Akshardham, gives 
power to each self to perform its action.” Bhadresadasa explores further: “The ears 
can only hear because it is Parabrahman who has empowered them with the capacity 
of hearing. The mind can only think and perceive because Parabrahman has infused 
it with the power of thinking and perception. The body is enlivened not by the breath 
alone, but by Parabrahman who breathes life into that vital breath.” Bhadresadasa 
explores that Parabrahman gives the power to all our inner and outer faculties so 
they can engage in their appointed works. The body and all its entities become mere 
jiva’s instruments. Moreover, even the jiva cannot change its state without the wish 
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and power (jndnasakti, icchasakti, and krivasakti) of Parabrahman (Svaminarayana 
has also mentioned it in Vac. Gadh. 1/65).” As mentioned in the SSS: 

SOOM: Teas AAMT AT I 

franks: wees sited ara sat: | SSSK 33411 
“By Parabrahman’s grace, the jiva acquires the ability to desire, know and act. In 
this way the jiva is so powerful in knowing, doing, and enjoying the objects yet it 
cannot do it independently. By the eternal permission of Parabrahman, it can 


function properly. (AUSB 3/1, BSSB 2/3/19-32, 2/3/33-40) 


1.8 Is the Jiva a Component (Amsa) of Parabrahman? 

Svaminarayana states: “Therefore, jivas residing in maya; are also eternal, and they 
are not components of Parabrahman” (Vac. Gadh. 3/10, p.600) then what about the 
Gita’s revelation: “aaaist sfacts saya: data?” (Gita 15/7). Svaminarayana explains 
in the Vacanamrta that jivas who are called amsas of Parabrahman resist and collect 
their five indriyas and mind from the consumption of the senses and keep them 
suppressed. (Gadh. 2/8). This is the matter of debate discussion in the BS 2/3/43 
and 2/3/63 (Amsadhikarana), where Bhadresadasa argues that Parabrahman 
becomes in parts is the principle that contradicts sdastrika doctrines that show 
Parabrahman to be akhanda, niramsa, and niravayava. As a matter of fact, these 
texts reveal that the jivas as being the amsa of Parabrahman means those jivas are 
devotees of Parabrahman. They are called amsas to mention the virtue of jivas 
attained from Parabrahman. This is indeed followed by the Bhasyakara while 
commenting on the verse 15/7 of the Gita. In this manner, the jiva is totally 
dependent on Parabrahman but by Parabrahman’s wish, the jiva possesses few 
rights to do its activities allowed by Him. in the conclusion we can say that the jiva 
is not entirely subordinate nor a captivated das. It has the freedom to make, unmake 
and remake its karmas, which are also provided by the immense grace of 


Parabrahman. 
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2. ISVARA 
The Bhasyakara states: 

taatdiac: sret sake: ETT: | 

aM sat ot Piers arsed: tl SSSK 347 11 
“The isvaratman is different from the jivatmdn. It is known as isvara due to its 
significant powers. It embodies wisdom and is the knower. It is eternal and has 
always been bound by maya.” The word ‘isvara’ as such signifies a separate 
ontological principle, a class of beings higher than jivas, but unquestionably 


6 One basic fact of 


subservient to Aksarabrahman and Parabrahman.?! 
Svaminarayana School is that we should keep it our mind that by the term ‘isvara’ 
one should not be misguided with Parabrahman or Paramatman. It is a distinct 
eternal entity. The isvara has the characteristics that match with the jiva, yet it 
possesses more power and valor than the jiva. Therefore whatever has been written 
about the j7va, to some extent it also stands for isvara. 

Isvara is a distinct reality. It refers to the whole class of cosmic selves who are 
engaged in the evolution and care (administration) of the universes. /Svaras are a 
separate class of reality, which stands higher than jivas (individual selves), but is 
subservient to mdyd, Aksarabrahman, and Parabrahman. /svaras too are 
absolutely dependent on Parabrahman. They too are ruled, controlled, and 


supported by Parabrahman. Thus isvaras are the gods of lower-order headed by the 


Supreme Godhead Parabrahma-Purusottama. 


The need to postulate a distinct category of isvara in Svaminarayana Vedanta is 
well-explicated. /Svara as each world’s creator, sustainer, and destroyer. They 
are too beginningless-eternal. /svaras (cosmic selves) have their atomic size 


as well, though of course they are endowed with aisvarya (power-opulence) as a 


216 SSSK 348 
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property-specific to them. In addition, their jndna-sakti is much expanded to 


cover the knowledge of the whole world to which they are attached. 


The isvara has the quality of sat, cid, Gnanda (existence-consciousness-bliss) 
manifest in a much higher degree (quantum) than the j7vas. The power, strength, 
capacity, life-span, and knowledge of isvara are comparatively far more wide and 
excellent than the jivas. (avidya-karma) that limit and bind the jivas. They are bound 
(conditioned) by the adjuncts of mayd. The Inner Self and the Witness in all isvaras 
is Parabrahman as the Antaryami Atman. He is their supporter, controller, and the source 


of power and strength in them. 


2.1 Common Characteristics of Jivas and Isvaras 

Svaminarayana has described both the jivas and isvaras often together. “That Virata 
Purusa is just like this jiva, and his actions are also similar to that of the jiva.” (Vac. 
Gadh. 2/31, p.459). Moreover, in Vac. Gadh 1/45, Svaminarayana explains how 
Parabrahman is the controller of all jivas and isvaras. He also mentions the fruits 
of karmas of all jivas and isvaras that are granted according to their karmas. The 
Bhasyakara also highlights the same fact: “acrifa-emdeoratrarncesiaacenera tard... eT. 
GU Fao sense a are’ (IUSB 1, p.6) “Brahman and Parabrahman pervade the 
world which is full of jivas and isvaras who are bound by mdayic qualities such as 
the following the circle of life and death.” Moreover, he clears the category of 
devas: ‘“Sftacaifera ¢at:” (IUSB 4, p.12) “Devas fall in the isvara category.” In 
addition, Parabrahman creates abodes; therefore, they can have a relish of the fruits 


of their karmas.” 


Like the jiva, the isvaras also have three bodies which are the fragments of the 
creation of the world. “scafaite cassiaarddasdHal pada ay Pe pal- AAC PUTTS.” 


(BSSB 1/1/2, p.13) “Here creation means the production of the various lokas 
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(abodes) and commodities for enjoyment within those abodes. These all are created 
according to jivas and isvaras’ karmas.’ The isvaras are ontologically 
metaphysically distinct from all four entities accepted in the Svaminarayana 
Vedanta. Although isvara as an eternal entity, is greater than jrvas but is still in the 
clutch of maya and most inferior to Parabrahman and Aksarabrahman.’!’ They are 
also eternal entities. “4 sed Saat azated 4 at at aaa Screed sit fea” (BSSB 2/3/18, 
p.232). “Even after the dissolution of each brahmanda, they exist in a dormant state 
within maya until called again to activity in the next round of cyclic creation.” As 
mentioned: “aftafavare daca t sat sar sftaet:” (TUSB 3, p.11) “Jivas and isvaras are 


eternally bound by maya and are trapped in the circle of life and death.” 


By the power of Parabrahman, they can indulge in various enjoyment and wish to 
do several activities,?!* even while being wholly dependent on him (and 
Aksarabrahman). “steaaded 4 erator aft ¢ Wd wee: diese serrate 
avatd 1” (BSSB 2/3/41, p.244) “Jivas and isvaras are capable of doing action only 
by the grace of Parabrahman and Aksahrbrahman.” Moreover, like jivas, isvaras 
are also countless sasfdacaqefttrd...emq (IUSB 1, p.6) in number and atomic in 
individual size. “sata va a ¢ fay:” (BSSB 2/3/20, p.233). 


2.2 Distinction 

After a brief explanation of the similarities to jivas, we now concentrate on the 
distinct characteristics of the form, function, and nature of isvaras. Svaminarayana 
states: “The five bhitas resting in the body of isvaras are known as mahabhitas 
and those bhitas sustain the bodies of all jivas. On the other hand, the five bhitas in 
the body of the jivas are minor and are incompetent in sustaining others. Also, the 


jivas possesses limited knowledge compared to the isvaras, who are all-knowing. 


2!7 SSSK 348 
218 BSSB 2/3/19, p.233, BSSB 2/3/33, p.240 
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One should learn such a method of interpretation so that the jivas and isvaras are 
not understood to be equal to each other.”(Vac. Pan. 2, p.356). Thus, they both are 


ontologically different entities. 


ISvara’s form 


(Vacanamrta Sar. 6, AUSB 1/1/2 and the SSSK 350-51) 


Body State Name Examples 
Virata Utpatti Vairaja Brahma 
Sutratma Sthiti Hiranyagarbha Visnu 
Avyakrta Pralay Isvara Siva ete. 


Three bodies and three states are the same in jivas, isvaras according to their power. 
As a result, they too, have to do spiritual endeavors for emancipation. They also 
need to attain Brahmavidya for final liberation. Now, Svaminarayana explains the 
lifespan of the isvaras: “The lifespan of that Virata Purusa (isvara) is two parardhas 
(i.e., 2 x 10’ human years). The creation, sustenance, and dissolution of this world 
are his three states, just as waking, dream, and deep sleep are the three states of the 
jiva. virdta, sutrdtman and avydkrta are the three bodies of that Virata 
Purusa.”(Vac. Gadh. 1/12). Bhadresadasa also follows this principle: “feacelrreretirc 
aaa:” (AUSB 1/1/2, p.419). [svaras as we said, are different and superior to jivas. 


Isvaras and jivas are both under the authority of Parabrahman. 


2.3 Isvaras’ Bondage 

Here the being of the Vairaja Purusa (also known Virata Purusa) as a isvara, who 
is bound by maya but lives longer lifespan. His life entails two parardhas (2x10" 
human years). Since isvaras are suffered from ignorance, Svaminarayana mentions 
explicitly in Vac. Gadh. 2/31 that Virata Purusa has bondage of mdyic cycle. 


Therefore they require brahmavidya. But can they attain it? Bhadresadasa answers: 
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yes. “Siorateraamtiaciiendat dsratsacarnm sft sefeeramatranit” (BSSB 1/3/26, p.112) 
“They are eligible for Brahmavidyad just as the jiva.” Afterward, they attain the 
ultimate liberation via arciradi marg. The Bhasyakara deciphers: “saat... saat 
ad Haare” (PUSB 1/10, p.182). “The northern way (celestial way to the 
abode of Parabrahman) is the substratum for the jivas and isvaras providing the way 
to liberation.” So, in conclusion, we got the point that isvaras are subject to bondage 


and liberation like the jivas. 


2.4 How Isvaras Work: 

We discussed that isvaras have their particular role and function in the universe 
assigned by Parabrahman.”!? Bhadresadasa also comments to AU 1/1/2. The 
Bhasyakara explains: “citearem anf” (AUSB 1/1/2, p.491) “Parabrahman gives 
bodies to 7svaras as a role of the creation.” At the commencement of this creation, 
He (Parabrahman) saw (contemplated), “These worlds (have been created by me). 


Now, let me create the guardians (isvaras) of the worlds.” 


Here, we can present isvaras collectively as all those sentient beings involved in the 
creative and governing processes of a brahmdnda (e.g. Pradhan Purusa, Virata 
Purusa, Aniriddha, Sankarsana, Pradyumna, etc.) encompassing the Hindi triad 
(Brahma, Visnu, Siva), those divinities who energize various forces of nature 
(Surya, Candra, Varuna, etc.) and all avataras, albeit with the special re-entering of 


Parabrahman (Matsya, Varaha, Nrsimha, Rama, Krsna, etc.) 


The Bhasyakara also narrates it in detail in the BSSB: “geri seem soSdmH 
afe: aqarad” (BSSB 2/3/16, p.229) “By the will of Parabrahman, the entire universe 
is created. To briefly elaborate, points to a set isvaras in as the lords of countless 


219 Vac. Gadh. 1/41 
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millions of brahmdndas which are full of sentient and non-sentient entities. There 
he explicitly mentions ‘Brahma, Visnu, and Mahesa.” Svaminarayana is denoting 
that from the converging of mayd (known in the creative process as Mila-Prakrti) 
and a liberated soul (given the designation ‘Mila-Purusa’), and who together go on 
to create each individual brahmdnda. This set of beings includes Virata Purusa, who 
is the inner self of the universe. (Vac. Gadh. 2/10, and Gadh. 2/31). Its subtle body, 


like the subtle body of a jiva, consists of all internal cognitive senses. 


2.5 The Relation Between /svaras and Parabrahman 

In the Indian philosophical system, Parabrahman is accepted as the creator and 
governor of the world would seem to fit precisely with isvara. By their name, too, 
etymologically meaning ‘lord’ or ‘powerful, one can be forgiven for mistaking 
‘isvara’ to denote Parabrahman, a personal deity. /Svaras are mere village chiefs in 
front of Parabrahman as a world-emperor. This is most vividly presented in the 
Vac...“Brahma, Visnu, and Siva pray to that Parabrahman, “Maharaja! Please have 
mercy upon us” (Vac. Pan. 4, p.369). It expresses Parabrahman’s outright 
supremacy over even Brahma, Visnu and Maheéga (Siva).?”° 

The Sruti declares this fact: “aftacot wat Heaey” (SU 6/7) “Parabrahman is the /svara 
(Lord) of all isvaras (lords).” Svaminarayana proclaims: “This manifest form of 
Parabrahman Bhagavan before your eyes is ... the Lord of all lords (isvarnd pan 
isvara).” (Vac. Gadh. 3/38, p.664) The Bhasyakara confirms: ‘“s@mesremt: 
Tease SeotHAAMA: daelar sft aeqhata: | we aealks gar Hat GarSareal aT 
HEA PAd TAIT SAAT HISAR Tears afer retary srafatats weeote “cated cafeesat 
fafratsaq’ gate 1” (BSSB 2/3/42, p.246) 


The controller, inspirer, and mobilizer of the isvara known as Virata Purusa is 


Purusottama. (Vac. Gadh. 2.31, BSSB 2/4/14-15 p.261-262, KeUSB 3™ and 4" 


220 SSS M-2, p.294 
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Khanda, p.49-56). Svaminarayana further explains this prominent fact that this 
doctrine is the most important and efficient to understand avatara-avatarin 
principle, a significant and outstanding feature of the Svaminarayana Darsana. As 
we will learn in the last portion of this chapter about the greatness of Parabrahman, 
where He is mentioned as the avatarin, the cause of all avatdras, on the other hand, 
these avataras themselves are metaphysically isvara and thus ontologically 
different from Parabrahman. It is only by Parabrahman’s anu-pravesa (kind of ‘re- 
entering’). As a result, the isvaras become able to function properly and finish the 


task which has been given by Parabrahman.””! 


BhadreSsadasa also averred: “a#rifarefftrankrefatiracteResrarenr sar warp fetes: ” 
(BSSB 1/2/30, p.83) “Parabrahman reentered isvaras like Rama, Krsna, etc. and 
empowered them in order to fulfill some special tasks for a certain period.” It is 
noteworthy to mention here that apart from their functioning in general, isvaras also 


cannot experience anything independently without the grace of Parabrahman.?”” 


All being of the universe attain their name and form by Parabrahman’s inspiration. 
In Vac. Kar.1, Svaminarayana asserts that when the isvaras (and jivas) were inert 
at the state of deep sleep at the time of final dissolution without assuming a name 
and form then Parabrahman inspired them to assume them. Consequently, they 
come into action. The Bhasyakara states: “uererdtacoeitican sfeacareacaresaeeaeT Ua 
aarrae dere at arom |” (BSSB 3/2/6, p.287). “In all ways and in every state, then, 
the isvaras are absolutely dependent on Parabrahman’s wish for their bondage, 


freedom, functioning, and experiences, and for their very existence.” 


21 Vac. Gadh. 2/31, Pan.7 
222 Vac. Gadh. 2/21 
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The Bhasyakara concludes: “qasicamrnfeaft wea acaaiices-sarsanft gesrares 
Saas deararerranettara: Bead” (GSB 15/18, p.316) Parabrahman is superior 
to Aksara which is superior to the jiva, isvara, maya and mukta. That reflects the 
unlimited controlling power and sovereignty of Parabrahman. We can conclude the 
isvara topic with SP: “An isvara is an eternal cetand (sentient) entity distinct from 
Parabrahman, Aksarabrahman, and jivas. Despite being extremely powerless when 
compared to Aksarabrahman and Parabrahman; these isvaras bear greater power 
and knowledge than jivas. Through his wish, Paramatman inspires them to perform 
tasks of creation, etc., of the brahmanda. Like the jivas, these isvaras are countless 
in number, infinitesimal (extremely small), indivisible, and possess other such 
qualities. They are jAdnasvarupa,” jnata (those who know), and eternally bound by 
maya. They perform righteous and unrighteous karmas (actions) and experience the 
fruits of those actions. Pradhana Purusa, Virata Purusa, the deities of their senses 
(Indriyas) and the inner faculties (Antahkarana), Brahma, Visnu, Mahesa, and 
others are all beings of the isvara category, and these isvaras are ontologically and 


inherently distinct from one another.” 


3. MAYA 
In the Svaminarayana School of philosophy, out of the five eternal entities, the only 
non-sentient entity is maya. The Svaminarayana Bhasyakara deciphers the very 
nature of maya: 

FT FTO FATS HATTA | 

akormadt fear facrreartot set 1 SSSK 279 11 
“Maya which is characterized by the three gunas is governed by Aksara and 
Purusottama. It is ever-changing, eternal, non-sentient, and astounding.” 
Svaminarayana also deciphered the nature of maya in the Vacandmrta. “Prakrti or 
maya is characterized by the three gunas, and by both insentience and sentiency. It 
is eternal, indistinct, the field of all beings and all elements including mahattattva, 


and also the divine power of Parabrahman.” (Vac. Gadh. 1/12, p. 40). Known 
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vividly as maya, maha-maya, mila-mayd, prakrti, and mila-prakrti, it is the cause 
of the universal material source of the universe. The form nature and function of 


maya as matter and ignorance that all is encompassed within this topic. 


Thus, the third metaphysical principle in the Svaminardyana Vedanta is maya 
prakrti. Prakrti is real (vastavika). It is unconscious (acid), and also 
insentient, inert (jada). It is pervasive (vibhu) and enveloping. Except for 
Parabrahman, Aksarabrahman released souls, and paramadhdma, it pervades 
everywhere and envelopes everyone. In its original state it is unmanifest 
(avyakta) and unmodified (nirvisesa). It is the power or the accessory of 
Parabrahman. It is an instrument useful for the purpose of creation. It exists in 
the body (Sarira) of the Lord as its part and parcel. It is pervaded by God. It 
operates only at the will of God. It is totally controlled and supported by God. It 
has its sway only over the bound souls (baddha - jivas) laboring under the spell 
of avidyd-karma. It also has a sway over the cosmic-selves laboring under the 
cosmic fetters of avyakrtadeha. It is the primordial matter, extremely subtle but 
most powerful to manifest in its myriad forms. It, therefore, is described as the 
most mysterious and wonderful (vismdydakaraka), for its penetration, effect, cog, 
mire, and wiles and tricks are extremely difficult to decipher. It is impossible to get 
rid of the fetters of maya by self-efforts. It envelopes the souls and causes false 
identification. It conceals the true nature of atman from the sight of the self, and it 
comes in the way of comprehending the true nature of Brahman and Parabrahman. 


In short, it is the cause of bondage both to jivas and isvaras. 


In the Vacanamrta, mdyad is_ defined as, “Trigunatma tamah 


Krsnagaktirdehatadidayoh; jivasya cahamamataheturmadyad avagamyatam.”>”* 


Maya-prakrti is the primordial matter having three gunas (sattva- rajas-tamas) as 


3 Vac. Gadh. 1/12 
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its properties. It is of the nature of darkness-nescience. It is the power, the 
accessory of the Lord Parabrahman. It is the cause of false identification and 
attachment with one’s body and its relations. The three gunas, namely, sattva, 
rajas, and tamas are the properties of mdayd-prakrti. As we discussed, prakrti 1s 
endowed with three gunas. It is insentient-inert but is at times described as 
cidatmika because of the sentient souls (j7vas) and cosmic-selves (iSvara) rest in its 
bosom. It is eternal, ever existent. It is nirvisesa, for in its original state it is bereft 


of manifestations of particulars such as earth, water, etc. 


3.1 Maya is Real 

In the Svaminarayana Darsana, maya and other four ontological eternal entities are 
real. This fact also reflects the rich tradition of Vedic debate and discussion entailed 
in the Indian philosophical system. It is noteworthy to recount the debate here in 
part. Svaminarayana starts his discourse with pointedly addressing the Advaitin 
regarding the central doctrine of strict monism. He says to him: “You proclaim that 
in reality, only Brahman exists. Moreover, you say with the exception of that 
Brahman, jivas, isvaras, maya, the world, Vedas, the sdstras, and the purdanas are 
all illusory. I can neither understand this concept of yours nor can I accept it.” (Vac. 
Gadh. 1/39, p.99) The Advaitin presented his defense using vivid arguments, but 
each time, the Vacanamrta notes that Svaminarayana raised doubts to the Advaitin’ s 
response leaving the query unresolved. Then Svaminarayana commenced to resolve 
the query himself. “The words of those who have procured the savikalpa state noted 
in the Vedas, the sastra, the Purdnas, etc. mention all of those entities as being 
satya (real). However, the words of those who have attained the nirvikalpa state 
describe all of those entities as being asatya (non-real). In reality, however, they are 
not asatya (non-real). They are only described as being asatya (non-real) because 
they cannot be seen due to the influence of the nirvikalpa state.”(Vac. Gadh. 1/39, 
p.100) 
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In this manner, for all alterations, change, and transience, the universe is real. But 
sometimes the scriptures state it ‘asatya’. What does that mean? How can it be 
interpreted? The discernment of ‘satya’ and ‘asatya’ is analyzed in the Vacanamrta. 
It defines, “All forms that are the result of the entities evolved from mdayd are asatya. 
Why? Because all those forms will be ruined in time. Conversely, the form of 
Parabrahman in Aksaradhama and the form of the muktas - the (liberated) attendants 
of Parabrahman - are all satya.” (Gadh. 3/38, p.664). The Bhasyakara also affirms: 
“afed frog Sedans Weaadt Mead oka ad aaaht acatifa areas oeniada ag fea” 
(TUSB 2/6/3, p.380) “The world (maya), which consists of sentient and non- 
sentient entities and is known to us through the perception or verbal testimony, is 


not illusory; it is real therefore cannot be dismissed.” Moreover, Bhadresadasa 


clarifies: “smssaticedraer = adie | STETIT eT RTSencacartfncarietere: 
rreohnwiddeeaed + oat soreperaretateaaata” (BSSB 1/1/2, p.16). “When Parabrahman 


creates this world through maya, that is also real. It is not superimposing a false 
appearance upon the reality or mixing up the real and the unreal as we see a snake 
instead of a rope. Moreover, it is not as the particular appearance which generates 
due to the other factor like japakusuma.” 

Yet, being composed of maya, it can (without a firm refuge in Parabrahman) 
befuddle the jiva away from Parabrahman. Nonetheless, the creation of mdyd is 
useful in another way. The world, the creation of maya has set a platform where the 


jiva can perform spiritual endeavors and transcend maya and reach Parabrahman. 


3.2 Three Gunas of Maya 

Svaminarayana states that mayd consists of three gunas: “Maya has three essential 
qualities, or gunas, known as sattva (literal goodness), rajas (passion) and tamas 
(darkness).” (Vac. Loya.10, p.319). Similarly, Bhadreshdasa pronounces: “vat 
aa RAT Toa ceasredtrerpemicrar. . Ava” (GSB 7/14, p.163). “Maya’s these three 


Gunas; sattvika, rajasika, and tamasika, are experienced by all.” Thus, maya is real 
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(sat). Maya is possessed of three gunas, and hence, is a concrete, qualified and real 
entity. It is the power or accessory of Purusottama. It repeatedly performs the same 
function (of evolving and enveloping the worlds) as willed by God. Svaminarayana 
makes a distinction between two prakrtis, the higher and the lower. The higher prakrti 
is called Milaprakrti or Mahamaya; while the lower prakrti is called pradhana or 
maya. Both possess these three gunas. These three gunas of maya are the root cause 
of the bondage of jivas and isvaras. Even sattvika guna binds jivas and isvaras and 


brings the cycle of birth and death. 


Most hazardously, tamoguna is a cause of delusion, anger, greed, quarrelsomeness, 
fear, violence, illusion, dejection, connivance, etc. Significantly, however, no one 
guna works separately; there is always a group of gunas, although guna can have a 
more pervasiveness over the other two gunas. Beyond these mdyic qualities, there 


is a liberated state which is called nirguna (without the gunas) or gundtita state. ?~4 


3.3 Insentiency and Sentiency 

Maya is fundamentally and eternally material. It is insentient (jada), meaning it is 
without consciousness. It is not sentient (cetand) like Parabrahman, 
Aksarabrahman, isvaras, and jivas and entirely different from them. moreover, 
countless sentient beings (jivas and isvaras) lie dormant within maya, therefore the 
term jadacidatmika*” is used for maya. The Bhasyakara echoes this fact in other 
words: “Stearate... sereraearaaty oettreatat” (BSSB 2/1/36, p.186) “Jivas and 


isvaras and their karmas are preserved in mdyd even after final dissolution.” 


All elements, physical and psychical evolve from maya-prakrti. They all are 
concrete and qualified. Mdayd-prakrti as such is an unconscious inert principle, 


nevertheless because of the entry of antarydmi-sakti in it through the medium of a 


224 BGSB 14/26 
225 Vac. Gadh. 1/12 


151 


highly conscious principle called Mahapurusa, it as if becomes conscious and 


functions like a sentient. 


3.4 Eternal and Indistinct 

Like Parabrahman, Aksarabrahman, isvaras, and jivas, mdyd is eternal - without 
beginning and without end. It was never created, nor will it ever be destroyed.?”© 
One may overcome it to secure liberation, but it can never be eliminated. The SB 
also reveals: “vefé Prontcrat seyat Arai ...cay staat... fats afte” (BGSB 13/19, p.285). 
“Know the non-sentient prakyti to be beginningless and endless; and also know that 
all expansions and gunas arise from the prakrti.” But unlike the other four entities, 
maya is not unchangeable. As we saw in the opening chapter of this part, maya is 
set apart from those sentient entities, which are immutably eternal (Adfastha nitya), 
by having mutable eternality (parinami nityata). Though never being eliminated, it 
nonetheless undertakes various transformations during the process of creation and 
sustenance. Upon final or ultimate dissolution, however, maya is not destroyed; it 
simply disperses into a minutely compact or indistinctly subtle form within one part 


of Aksarabrahman’s light. 


“Tt is this aspect of maya’s mutability that grants its products - the material body, 
objects, and all the features that encompass the world to be changing and perishable, 
revealing how beings can be born and can die and how things are said to be created 
and destroyed. Therefore, all things that evolved from mila-mdaya, including the 
elements of mahattattva, etc., are in fact, generated and dissolved in each cycle of 
creation. During the phase of absolute rest after final dissolution, mayd is said to be 
non-distinct (nirvisesa)’*’, because all its creations with name and form have been 
merged within it. It, too, merges into a subtle, unmanifest (avyakta) form within 


Aksarabrahman. On the other hand, when called into action for the process of 


226 Vac. Gadh. 1/7, 3/10 
27 Vac. Gadh.1/12 
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creation, mdyd becomes especially gross and manifest through its countless 
creations, each with a distinctive name and form inspired by Parabrahman and 


Aksarabrahman. 


3.5 Material Bedrock of All Beings and Things 

Maya as the matter is not inevitably opposed to spiritual spirit. Indeed, it can be 
positively and complementary useful, outstandingly in understanding 
Parabrahman’s purpose of the creation of the universe. We shall also shed some 
light on this topic further. In Vac. Gadh. 3/10, Svaminarayana charges this analogy 
cited earlier, which affirms maya as the field or material substratum of all beings 
and things. Bhadresadasa cites: “canqenpraentestxaatates aiay” (BGSB 13/19, p.285) 
“Maya serves as a substratum for the bodies of devas, humans, animals, birds, etc.” 
In order to explain the creative process, this idea is also very significant. The jivas 
and isvaras, aS we saw, at the time of dissolution remain dormant like unterminated 
seeds in the agriculture field. After that, m@yda’s association with Purusa, at the time 


of creation, the jivas and isvaras sprout forth from mayd with names and forms. 


3.6 Power of Parabrahman 

As we elucidated that maya is an insentient entity. While mdyd is the basic raw 
material of the universe. Parabrahman creates the world using maya as a raw 
material. Maya is described as the power of Parabrahman or the means by which 
He creates. For Parabrahman, maya is a tool or means for his creative ends. This 
should not, however, be confused as implying mdyd to be an inherent quality or 
consort of Parabrahman; his nature in no way entertains maya nor is he affiliated to 
it in person. Svaminarayana explains elaborately in Vac. Gadh. 1/13, where he 
describes that Kala (time) and maya are Aksarabrahman and Parabrahman’s 


powers. 
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The Bhasyakara also states: “Tercaretat deokher Wsdaerdat eet caries qearcraTfeseare 
edt arar’ (BGSB 7/14, p.163) “Maya is indeed Parabrahman’s power consisting of 


three gunas or moods of mind is called Daivi as well.” As Svaminarayana 


frequently uses, ‘Parabrahman’s mdya’”* to clear the fact. 


3.7 Ignorance 

Maya is also the embodiment of ignorance. It prevents us from the true knowledge 
of the eternal entities. Svaminarayana asserts: “Mayda is anything that impedes a 
devotee of Parabrahman while meditating on Parabrahman’s form.” (Vac. Gadh. 
1/1, p.30) Svaminarayana undergoes this idea similarly in the last published 


preachings. 


“Maya is nothing but the sense of I-ness towards the body and my-ness towards the 
bodily relations.” (Vac. Gadh. 3/39, p.665) In Vac. Gadh. 2/36, he is yet more firm 
and unequivocal in expressing that maya obstructs the seeker in the form of worldly 


affection. 


As the Bhasyakara expresses: “Sad: Fara: Weare: Wh GaSe: WAST sETHY 
qaaearsam faraedagret: Werte cen(caracatetra assed ware Fafa!” (BGSB 3/29, 
p.83) “The jivas and isvaras are infatuated by the three gunas of maya; as a result, 
they indulge in the worldly pleasures which are the cause of misery.” Thus, to get 
liberation and remove the cycle of birth, death, and rebirth along with self- 


realization and Parabrahman-realization, then, m@yd must be transcended.?”? 


28 Vac. Gadh. 1/34, Pan.3, Gadh. 2/65 
229 SSSK 291 
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3.8 Maya and the Creation of the Universes 

Svaminarayana has given a large description of the process of creation in various 
discourses.°° In the Prasthdnatrayi Svaminarayana Bhasya Bhadresadasa 
meticulously narrates the whole process of creation: “Wart serad waseasarsrra 
eat CECT) TeCITERATS Fe Cat TTA carpaiestr ag BIA] MTech wenrqeTERT 
varpeniead vaatitt daferarl” (TUSB 2/6/3, p.378) “Parabrahman resolved, may I 
be many, may I grow forth through the creation of Prakrti-Purusa, Pradhana-Purusa, 
devas, humans, etc.” now we explain the creation in detail according to BSSB 


(2/3/16, p.229) and BGSB (9/10, pp.207-208). 


The Bhasyakara also puts forward this point: “qHredaed varRIaed savsqered” 
(BGSB 9/10, p. 208). “From each pair of Pradhana-Purusa is produced a brahmanda 
(what we have loosely been calling ‘world’).” Focusing now on a single 
brahmdanda, he further explains that the brahmdanda which itself comprises fourteen 
lokas (realms). Since there are ananta Pradhana-Purusas, and brahmdndas are 
produced. In the process first Parabrahman inspires Aksarabrahman. Then a series 
of creations emerge from Pradhana-Purusa. As a result, the body of the world is 
produced. We have to keep it in mind that this brahmdnda in the form of isvara, 


Vairaja Purusa is a sentient entity. 


When we look at the entire creation a natural question emerges that who is the 
efficient cause and the material cause of this creation? The answer is Parabrahman. 
By re-entering and empowering each new element of the order is created, He takes 
the process further. The Bhasyakara provides a statement from the BS commentary: 


“Tred AstyeTTe sea fawn Heerafa frat Herat eat ayarad |” (BSSB 2/3/16, p.229). 


“From Vairaja Purusa originates Brahma, Visnu and MaheSa, each with own isvara- 


30 Vac. Gadh. 1/12, Gadh. 1/13, Gadh. 1/41 and also Vac. Gadh. 1/51, Gadh. 2/31 
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selves, and then from Brahma (enabled by Parabrahman and Aksarabrahman) 


extends the rest of the creation for jivas. 


This starts with Marici, the first son of Brahma, and others like him who supervise 
the procreation and protection of life, and hence are called Prajapatis (literally, 
‘lords of the people’). Then, Kasyapa and others emerge who are like him and also 
inherit the role of Prajapatis. Finally, from them are formed Indra and other devatdas 
(divinities), daityas (demons), humans, animals, vegetation, and all other moveable 
and immovable life-forms.”*! Exclusively, each brahmdnda is said to encompass 
fourteen realms or lokas. Of these, the eighth from the bottom, called Mrtyuloka, 
relates to the earth, where humans inhabit. Above Mrtyuloka, the higher realms 
(jointly called ‘svarga’) are inhabited by devatds, seers and higher beings, while the 
lower regions (called ‘patala’ as a group) are inhabited by daityas, nocturnal 
creatures, and lower beings. Individually, fourteen-realm brahmdnda is stated to 
have asta dvarana, or ‘eight sheaths’. These material components refer to, in 
ascending order, prthvi, jala, teja, vayu, 4kasa, ahamkara, mahattattva and prakrti 


(i.e., both Pradhana-Prakrti and Mula-Prakrti). 


The definition and description of prakrti aforesaid largely refer to Mulaprakrti alone. 
It is the Milaprakrti (Mahamaya) that is beginningless, eternal, unborn, uncreated, and 
unmodified (nirvisesa). The three gunas, namely sattva, rajas, and tamas are its 
properties. The state of equilibrium of three gunas (samyavastha) is known as 
Miulaprakrti. It is the Mulaprakrti that is described as nirvisesa, because it stands for the 
state of equilibrium of three gunas during which it remains unmodified into its 


evolutes such as prithvi, jala, etc. 


231 To understand the creation thoroughly we can look at the chart given in the appendix. 


156 


The Mahamaya i.e. Milaprakrti is the power and instrument wielded by God 
Parabrahman. The Sruti says: “Mayam tu prakrtim viddhi mayinam tu mahesvaram.” 
(SU 4/10) Mulaprakrti is maya; and the Lord of maya (i.e.Mayin) is Parabrahman. In 
other words, the Lord (supreme), the supporter (@dhara), the controller (niyantd) or 
(preraka) and the Immanent Self (of Milaprakrti) is Parabrahman (the Lord of lords). 
Prior to all creations, an infinite number of pradhdnas (lower prakrtis) and their 


lords (purusas/isvaras) lay dormant in seed-like forms in the womb of Mulaprakrti. 


Since they all lie in a subtle unmanifest form in the womb of Mulaprakrti, it is 
described as the Original/First Unmanifest (Mila-avyakta/Prathamaavyakta) and 
as the subtlest (su#ksmarupa). As it is an unconscious-unintelligent principle, it is 
bereft of knowledge and self-luminosity. It, therefore, is called ‘jada’ i.e. inert. 
However, when it is united with its lord Mulapurusa, because of his permeation 
and presidency (adhisthana) over it, Milaprakrti too as if becomes sentient (like 
a human body by being pervaded by the soul from within), and hence, at 
times described as ‘caitanyarupa’. Milaprakrti, by its very nature, in itself 
unconscious-inert, appears to be sentient on account of entry and pervasion of 
Miulapurusa in it, and hence becomes caitanyarupa. The conscious (cidrupa) souls 
(jivas) and cosmic selves (7svaras) rest dormant in the bosom of Mulaprakrti during 
the period of final dissolution (atyantikapralaya). Therefore, Milaprakrti, which 
in itself is inert, but has cetana-varga (jivas and isvaras) resting in it, - is called 


‘Jada-cidatmika’. 


It is called ‘parartha’ because it evolves for the (purpose) benefit of jivas and 

isvara. It does not evolve for self-enjoyment but evolves for the sake of jivas 

and isvaras. The Sruti says: “It (Mulaprakrti) procreates innumerable offsprings 

(pradhana / lower prakrtis) of its kind.”(CU 6/2/1) In other words, from the 

Miulaprakrti originate an infinite number of lower prakrtis called pradhdna as its 

offsprings (praja). It also is regarded as the resting field (Asetra) of all the jivas and 
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isvara together with all evolutes of pradhana. This point is explained thus: The 
maya-prakrti is like the soil on the earth. The jivas resting dormant in it are like 
the seeds lying buried in the soil. Purusa 1.e. isvara is like a cloud pregnant with 
water. Just as by the shower of the rain from the clouds the water comes in 
contact of seeds lying in the soil and they sprout, so do the jivas lying dormant in 
mays wake up to activity by the contact of purusa (isvara) with maya, prakrti, at 


the will of Parabrahman. 


3.8.1 The Real Creator and Cause 

We can realize after evaluation over the creation of the universe that it’s 
Parabrahman’s wish that inspires the creation. Parabrahman is both the material and 
efficient cause of his creation. Mayda or prakrti functions as His instrument or 
power. This can only be realized from scriptural revelation. Therefore 
Svaminarayana concludes as an example of each: “It is through Parabrahman that 
everything mobile and immobile is created.” (Vac. Gadh. 2/10, p. 406) “It is 
Parabrahman who is the creator, sustainer, and dissolver of the world.” (Vac. 
Loya.17, p.343). Bhadresadasa explains and explores this fundamental fact in his 
commentaries: “até CacTHAT Taste aT AAT ASAT HATAR Te ATT HITS MHI Ct 
afd frasmfa” (BGSB 9/7, p.206). “Through my wish, I the Parabrahman myself create 
the bhogas (enjoyments) for jivas and isvaras according to their karmas at the 
commencement of the creation.” while commenting on the sitra: ‘Janmddyasya 
yatah’ (BS 1/1/2), the Bhasyakara summarises that the entire creation of this world 


is by Brahman and Parabrahman only. 


The Bhasyak€ara is quick to accentuate with impeccable arguments and references 
of the Prasthdnatrayi that only Parabrahman can be the complete cause of 
everything, not anyone or anything else. Additionally, in _ the 


Racananupattyadhikaranam he countered all the possibilities of maya, prakrti, or 
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pradhdana as an ultimate creator: “hadi set scart 71” (BSSB 2/1/1, p.189). “Prakrti 


is not the ultimate cause of the creation.” 


This is the prominent difference between the Sdamkhya School and _ the 
Svaminarayana School of philosophy. The term “prakrti’ will be recognized by 
those familiar with the Sa@mkhya School, and indeed the conceptualization of maya 
in Svaminarayana system of belief is similar, except that whereas prakrti in the 
Samkhya system is considered wholly independent of initiating creation, in 
Svamindrayana system, mdyd is dependent on and controlled by Parabrahman. 
Thus, Bhadresadasa disproven the Samkhya position: “feisaeeraraesey” (BSSB 
2/2/10, p.195) hence the Samkhya system is unsatisfactory in consideration of the 


creation. 


3.8.2 Purpose of the Creation 

After the valid source of scriptural references and sharp arguments, it is now 
confirmed that the efficient and material cause of the entire universe is 
Parabrahman. Thus, the creation, development, and dissolution of the world is only 


due to Him. 


Svaminarayana then enunciates the definite purpose of the world and how it is of 
benefit to others by firstly citing in the Vacandmrta- “Therefore, Parabrahman 
created this universe for the sake of the jivas’ liberation Parabrahman sustains it for 
the sake of the jivas’ liberation. In fact, Parabrahman also causes its dissolution for 


the sake of the jivas’ liberation.” (Vac. Kar.1, p.251) 


He also corroborated his perspective with the purdna, translating it thus: 


“Parabrahman created the intellect, senses, mind and vital breaths of all people 
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enable the jivas to enjoy the sense-objects, to take birth, to transmigrate to other 
realms, and to attain liberation.”** The Bhasyakara also makes the same statement: 
QETRIMA TA: TEA TATTAT: | 
sastaan fe aera asasital SSSK 286 11 
“The order of the creation should be known from Svaminarayana himself. 
Parabrahman created this universe for the sake of the jivas’ and isvaras’ liberation.” 
Svaminarayana explains that an intellect, senses, etc. are given by Parabrahman at 
the time of creation. At the time of dissolution, everything absorbed in maya and 


maya also rests in the one portion of Parabrahman.?*? 


The Bhasyakaéra_ reveals the purpose of the creation in _ the 
Prayojanatvaddhikaranam: “wad: Haha teny: TAH Tess AATATAHTS aca 
cea Pesta Ue feta vec a Isat yada” (BSSB 2/1/34, p.184) “Out of his 
immense grace, Parabrahman created this universe for the liberation of all. In that 
process, he does not experience any type of burden but a great pleasure.”” What the 
Bhasyakara indicates is that this world is not created by mere chance by 


Parabrahman. 


3.8.3 Sustenance 

After creation, Parabrahman’s other great responsibility is for the sustenance”** of 
the world. We examined the omni-agency of Parabrahman, relationship with the 
material and immaterial world. The Bhasyakara also states it while commenting on 


the sutra: Janmdadyasya yatah- ‘awa sie assente, scafattatascatate... feats 
Taencactiarasaaea” (BSSB 1/1/2, p. 12-13) “Brahman and Parabrahman are the 


creator, sustainer, and destroyer of the universe. Sustain means the state that falls 


232 BP-10/87/2 
33 Vac. Pan. 1 
234 Vac. Gadh. 1/13, 2/39 
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between the creation and final dissolution of the universe.” The TUSB also 


highlights the same fact. **° 


3.8.4 Dissolution 

Though maya is ultimately perishable, the entire creation starts to immediately 
degenerate.”*° The scriptures call it dissolution, or pralaya. This is not the end or 
death of maya, since it is an eternal entity. The Bhasyakara affirms: “aa ero stat 
SAHA Ha Slater Ger Toe Rats ater a AKA SL SOMATA Shel TeaaaTeT Sete TATA 
aed ah dad ata: eyes okesa qenraernt dfaaten” (TUSB 3/1/1, p.396). “That 
from which these beings are born, that by which, when born, these beings live, that 
into which they enter upon departing, that you should know, that is Brahman, by 


whose control they all change the state.” 


In Vac. Kar. 1 Svaminarayana explains that Parabrahman has an elegant purpose in 
creating and dissolving the universe: “Parabrahman also causes its dissolution for 
the sake of the jivas’ liberation ... to allow the jivas — tired as a result of undergoing 


many births and deaths - to rest.” (Vac. Kar.1, p.251) 


There are four types of pralayas, (end). They are 1. Nitya Pralaya (constant 
dissolution) 2. Nimitta Pralaya (stimulated dissolution) 3. Prakrta Pralaya (general 
dissolution) 4. Atyamtika Pralaya (final or ultimate dissolution). Svaminarayana 
illustrates all four in detail in Vac. Gadh. 1/12, Amd.2 and the Bhigol-Khagol letter, 
with the last also incorporating an account of the huge cosmic timescale and domain 
of a brahmanda. The Svaminarayana Bhasyakara also gives comprehensive 
information about the pralayas. 

ade Tears: Treat Peat Aare 

wreplnedda: Tard Ta srcatetaat wall SSSK 302 11 


235 TUSB 3/1/1, p.396 
236 Vac. Gadh. 1/13, 2/39 
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Based on these facts, we can arrive at the following succinct description of each 


level of pralaya. 


Nitya Pralaya - Svaminarayana asserts: “The day-to-day death of the bodies of 
individual humans, devas, demons, and others is called Nitya Pralaya.” (Vac. Gadh. 


1/12, p.44). 


Nimitta Pralaya- If Nitya Pralaya is associated with jivas, Nimitta Pralaya is 
associated with isvaras. Svaminarayana illustrates Nimitta Pralaya as Brahma’s 
deep sleep, “The body of the isvara called Virata (Purusa) has a lifespan of two 
parardhas (2 x 10'7 human years). Fourteen manvantaras (c. 306,720,000 human 
years) lapse during one of Virata Purusa’s days. His night is of the same duration 
as the day. The Lower ten realms of the brahmanda remain in existence during his 
day, and after his night falls, they are dissolved. This is called Nimitta Pralaya.” 
(Vac. Gadh. 1/12, p. 43). The bottom ten of a brahmdanda’s fourteen realms are 


disintegrated at the end of Nimitta Pralaya, i.e., up to and including Svargaloka. 


Prakrta Pralaya- Svaminarayana expounds: “When the two parardhas (2 x 10’ 
human years) of Virata Purusa have elapsed, the body of Virata is vanished along 
with Satyaloka and the other realms. At that time, Pradhana-Prakrti, Purusa, and the 
twenty-four elements including mahattattva are enthralled back into Maha-Maya. 


This is called Prakrta Pralaya.” (Vac. Gadh. 1/12, pp. 43-44). 


Atyamtika Pralaya -This third level leads us to the final and universal level of ‘end’, 

which can be of two types: actual and subjective. This final dissolution occurs when 

Parabrahman decides. “Atyamtika Pralaya occurs when countless millions of 

brahmandas are destroyed. At the time, even Prakrti-Purusa - the cause of 

Pradhana-Purusas - draws countless brahmdndas within itself, and is then eclipsed 

by the light of Aksara-Purusa (who in turn is absorbed into Aksarabrahman). This 
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fourth type of dissolution is called Atyamtika Pralaya.” (Vac. Bhiigol-Khagol, p. 
677). 


Jnana Pralaya -The second type of pralaya is Jnana Pralaya which is subjective 
dissolution. It is an elevated individual state of understanding induced by 
philosophical knowledge (j7idna) where the spiritual aspirant does not perceive 
these-worldly things anymore even in his very life. Only pure consciousness 
remains in his sight as if a complete dissolution would have happened for him. 
Svaminarayana expounds: “In Atyamtika Pralaya, which is Jidna Pralaya, 
everything up to and including prakrti is eclipsed by the light of Brahman.” (Vac. 
Amd. 2, p.574) Explaining upon this state of enlightenment, Svaminarayana firstly 
expounds in Vac. Gadh. 1/24 that jndna transcends Prakrti-Purusa. He then goes 
further: “When this jana attains an elevated spiritual state, Prakrti-Purusa and the 
entities evolved from them do not come into view. This is known as jfdna pralaya.” 
(Vac. Gadh. 1/24, p.66) Gunatitanand Svami links: “What is jadna pralaya? It is 
to eradicate every single work of prakrti from one’s heart and become Brahmaripa. 
Then nothing else remains to be done; this was the very principle of 


Svaminarayana.”?°7 


Thus, maya has been the cause of our births and deaths since time immemorial. 
However, Aksarabrahman and Parabrahman are forever entirely untainted by, 
beyond, and the sariri of this mdyd. Jivas (finite selves), isvaras (cosmic selves), 
Aksarabrahman and Parabrahman differ from maya-prakyti because they are sentient and 
with conscious, while the later is inert unconscious; former being self- iumined, while later 
being illumined by principle other than itself; former being the agent (the doer) while later 
being action (or principle to be acted upon); former being the witnesses, while later 


being witnessed. 


37 SV5/195 
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Maya-prakrti of Svaminarayana Vedanta differs from the Sankhya prakrti. The prakrti of 
Sankhya is an independent principle; while that of Svaminarayana’s maya is totally 
dependent on Parabrahman and is supported and controlled by Him. The prakrti of 
Sankhyais a, triad of three gunas. These gunas are its constituents. As against this, the prakrti 
of Svaminarayana is a principle (reality) possessing three gunas as its, properties or 
qualities. The prakrti of Sankhya unites by itself the purusa and evolves the world. 
But, in case of Svaminarayana, the union and disunion of prakrti with purusa affected by’ 
the will of God for the purpose of evolution and dissolution of the universe the prakrti 
of Sankhya is an independent category distinct from purusa. It has no power in itself 
to fructify the karmas of jivas. Though co-eval with Parabrahman as a dependent 
entity/element in the body (sarira) of Parabrahman (Who is its saviri), it is only by His 
will that it subsists as His accessory (sakti) and is able to function in the evolutionary 


process. 


Maya-prakrti of Svaminarayana Vedanta is totally different from the mdyd-avidya of 
the Sankara’s Advaita. In Advaita of Sankara, maya-avidya is an indefinable-indescribable 
category that is neither real, nor unreal, nor both. As against this, in 
Svaminarayana Vedanta, mdya-prakrti is a reality distinct from other reals (namely 
jiva, isvara, Brahman and Parabrahman), but totally dependent on and supported, 
immanence and controlled by Parabrahman. It is the power or an accessory of 
Parabrahman. Since mayd-prakrti is real, the world according to Svaminarayana is 
real. The world is real, a real place for retribution and moral deserts. The world is 
not an appearance, nor illusion, nor unreality from any standpoint. Real the world 


is though perishable it is. The world is real but not eternal. 


4. AKSARABRAHMAN 

As we noted that in the Svamindrdyana Vedanta School, its five eternal entities (or 
realities) are its important and unique contribution to the philosophical world; 
Parabrahman, Brahman, maya, isvara, and jiva. This section highlights the second- 
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highest entity Aksarabrahman’s nature and form and its ontological distinctness and 
significance. Aksarabrahman is also known as Aksara and Brahman. Moreover, 
through this section, we will get the answer that why Aksarabrahman is so 
significant in the Vedanta studies. The Bhasyak€ra reveals: 

FedeIMAY est TEA 

sass catrarrat yall SSSK 13 1 
“The entity of Aksarabrahman was esoteric- almost as if concealed — within the 
Vedas and Upanisads. It was revealed to the world for the first time by 
Svaminarayana.” The entity of Aksarabrahman uniquely stands amid all eastern and 
western philosophy. As we get into the profound discussion, firstly, we should keep 


this point in our mind that it is not Parabrahman. 


As we mentioned, next to Parabrahman, in the order of being an 
ontological reality is Aksarabrahman. Parabrahman-Purusottama is higher 
than Aksarabrahman; and Aksarabrahman is higher than mdyd-prakrti, isvara, 
and jivas. Aksarabrahman is frequently addressed merely as ‘Aksara’ or 


‘Brahman’ in the Svaminarayana tradition. 


Just as Parabrahman, the highest reality, is one, unique and matchless, so is 
Aksarabrahman one, unique and matchless by his distinctive characteristics and 
glory, in comparison to other mats subservient to him. Of course, both Aksara 
(Brahman) and Purusottama (Parabrahman) are distinct realities, of which the former 
is eternally dependent on Parabrahman while later is ever the only independent; 
nevertheless, Aksarabrahman shares eternal togetherness with Purusottama on 
account of his highest love, devotion, and servitude unto Him. Besides 
Parabrahman, he alone is eternally free from the trace of three gunas of mdya- 
prakrti and was never in bondage, and hence free eternally. Thus, Aksarabrahman 
is one and unique. It is a class by itself. It is a one-membered class, totally self- 


same. Aksarabrahman is always referred to as uniquely one and only one. 
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The Sruti declares that the knowledge of Aksarabrahman is the paravidyd. “Para 
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yaya tad Aksaram adhigamyate” “and the higher than that (all other arts and sciences 
is the knowledge) by which the imperishable Aksarabrahman is apprehended. 
Similarly, the importance of Aksarabrahman is implied, according to 
Svaminarayana in the opening verse of the Bhadgavatam thus: “Dhamna svena 
sada nirasta kuhakam satyam param dhimalhi.” (BP. 1/1/1) “God is the Supreme 
Truth/Reality, who through His abode, the Aksarabrahman (i.e., by making a 
seeker similar to Aksarabrahman/dhdma) has dispelled the darkness (ignorance) 
born of maya enveloping them. More or less on the same line, the Sruti also asserts 
that — “Pranavo dhanuh saro hyhatma brahma.tallaksyamucyate. Apramattena 
veddhavyam garavattanmayo bhavet.” (MU 2/2/4) Pranava (AUM/ mystic syllable) 
is the bow. The dtman is the arrow and Brahman is the target. It is to be hit, 1e., 
meditated upon by a man who is undistracted, and then as the arrow becomes one 
with the target, he will get lost in the (Para)Brahman. Here, the word ‘Brahman’ as target 
refers to Parabrahman resting in an abode called Aksarabrahman, Thus, it refers to both, 
because it speaks of becoming one with Aksarabrahman (becoming like Aksara) and 
getting lost lovingly in Parabrahman. 


Brahman and Parabrahman, for the attainment of brahmavidya both, are 
necessary. Aksarabrahman is the most powerful medium to be eligible in the 
service of Purusottama. One who becomes like Aksarabrahman alone can find a 
place at the feet of Parabrahman. In this way, both Brahman and Parabrahman 
are essential as the goal of brahmavidyd. Aksarabrahman is unchanging 
(nirvikara) and indivisible (i.e., partless = niramsa), Aksarabrahman is the 
substratum of everything including Milapurusa, Mulaprakrti, and the products 
thereof, and he is immanent in them by his power of permeation. Therefore. 
very often, Aksarabrahman is described as everything (sarvaripa). Aksara is 
smaller than the smallest, and (but for Purusottama) is immanent in 
everything. Save Purusottama, Aksara is bigger than the biggest. These two 
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respectively are the nirguna and the saguna aspects of the same 


Aksarabrahman. 


Svaminarayana narrates elaborately that, Aksarabrahman is steady (acala), stable 
(kutastha), unwaning (avyaya), steadfast (dhruva), and unmanifest (avyakta). 
Aksarabrahman indwells in the hearts of all sentient selves (jivas and isvara) as 
the micro-abode wherein Purusottama (Parabrahman) resides as the witness and 
the Inner Self of all, and hence, he too, at times, is described as witness and 


antaryamin. 


Aksarabrahman is of the nature of the truth-existence-consciousness, unlimited, 
infinite, all-pervading, partless, imperishable, and eternal. It is the abode, the 
divine residence of Parabrahman. In its formful-personal aspect, he is eternally 
in the service of God, and in its formful-personal aspect, it is the abode of God. 
Aksarabrahman is pure, eternally accomplished, unchanging-stable, 
illuminator of mdyd, etc., and the support of all the abodes and universes, 
therefore, this Aksarabrahman ought to be known. The scriptures also endorse 
the view that the same Aksarabrahman has four forms, with which it expresses 
variously. Aksarabrahman is spoken of as one full of consciousness, of the nature 
of knowledge. Eternal in character, of the nature of bliss and has the capacity to 


present (itself) in different forms. 


4.1 Aksarabrahman is not Parabrahman 

Aksarabrahman is a different entity from Parabrahman. We investigate a major clue 
to the answer in the Vacanadmrta where Svaminarayana states: ‘“Purusottama 
Parabrahman is greater even than Aksara who is greater than all else.” (Vac. Gadh. 
1/64, p.154). Svaminarayana explains further that Parabrahman Purusottama 


Narayana is different from Aksarabrahman and is also the cause, support, and 
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inspirer of him.**° Parabrahman is, therefore, still superior to Brahman, and the 
ultimate cause of all, including Aksarabrahman. Svaminarayana emphasizes this 
fact invariably in the Vacanamrta. We will take a glance at a few of these in the 
section on Parabrahman as Aksaratita. As a recapitulation, here is one such 
declaration: “This manifest form of Purusottama Parabrahman Bhagavan before 
your eyes is the controller of all, including Aksara. He is the lord of all 7svaras and 
the cause of all causes. He reigns supreme.” (Vac. Gadh. 3/38, p.664). The 


Svaminarayana Bhasyakara confirms this view through the Prasthdnatrayi. 


In his analysis he indicates that Aksarabrahman in other ways also, (Aksarabrahman) 
is within and without the beings; and also is mobile and immobile. All-pervading all- 
supporting form of Aksarabrahman which is within and without universes and beings 
therein. Aksarabrahman is eternally the chief among the devout attendants of Lord 
Purusottama; he is the ideal devotee nearest and dearest to Him; he is eternally best 
personal page and devotee of God, has the enchanting personality with the most 
attractive-symmetrical limbs, face, etc. In short, he is a formful-personal servant with 
supreme devotion. He enjoys God’s predilection, love, bliss, favored of God’s 
sovereign powers to the highest degree; for he embodies nothing but God and God 


alone fully in his person, from eternity. 


Aksarabrahman is vibhu or infinitive like Narayana (Parabrahman). 
Ontologically and functionally Aksarabrahman is different from Parabrahman and 
subordinate to Him; nevertheless, psychologically and lovingly (devotionally) he 
is one with Him. Though one and only one Without a second, Aksarabrahman serves 
Lord. The relationship of Aksarabrahman to Parabrahman is the eternal relationship of the 
supreme devotee and the Supreme Godhead. Aksara is the eternal ‘sevaka’ (attendant), 


‘uttama bhakta’ (supreme devotee). 


238 Vac. Gadh. 2/3 
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Aksara is dependent on Purusottama, but not the sense in which the jivas, the isvaras, 
and the mayd-prakrti are. On careful study and examination, we find that they are 
dependent both on Aksara and Purusottama. Only Aksara and Purusottama are beyond 
and bereft of mayda-prakrti from eternity. God is the only redeemer and Aksara is an 
eternally free mediator and necessary model to be modeled, for the jivas and isvara 
aspiring to attain freedom. On the contrary, Milaprakrti which is the accessory of God, 
rests dormant in its contracted (unmanifest) state in the infinitesimal small portion of 
Aksara during the state of total dissolution. And Aksara, being transcendent to 
Milaprakrti, is always untouched and untainted by it. So, the question of bondage does 
not arise in case of Aksara; while jivas and isvaras are beginning hardly bound by the fetters 
of maya. Aksara is distinct from and superior to the liberated souls (aksararnuktas 
including Miulapurusa) and Mulaprakrti. They are like tiny sparks before Aksara. Aksara 
has no desire to be fulfilled and has no will of his own. The will of God (his Master’s) 


is his will. His will is never different from God’s will. 


Since Aksarabrahman is eternally in communion with Parabrahman by the 
relationship of supreme love and oneness. Aksarabrahman is the chief (eternal) among 
the eternal jivas and isvaras and mdayd-prakrti, the conscious among conscious being. 
When perfect affiliation and oneness (union) with that manifest transcendental form of 
God occurs through the medium of Aksara-Guru, the devotee acquires brahmanhood 
and thus attains the place in His abode. The attainment of Brahmaloka (Aksaradhama), is 
the attainment of the highest (Parabrahman), for both are called paramapada. Of 
course, Parabrahman, as the transcendental Absolute certainly can yield brahmanhood 


to jiva even without the intercession (mediation) of Aksara-Guru. 


4.1.1 The Upanisad 

The Upanisads variously, and hence, express Brahman as - (i) Dhrtmdn i.e. the 
permanent abode of God, (11) Sarvottama Sevaka-bhakta i.e. the best devotee- 
attendant of God coeval with Him from eternity, (111) the Aksara-Guru 1.e. the Parama 
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Ekantika Satpurusa working as the medium of God’s continuous (ceaseless) 
manifestation on earth, Aksarabrahman as the Guru (in perpetuating succession) 
embodies God fully in his person and God too keeps His manifestation perennial 
through the person of Aksara-Gurus in succession. Thus as ‘Pragata 
Brahmasvariipa’ (the Aksara-Gurus) is the inheritor and transmitter of tradition 
set forth by God Himself, and he works as the fulfiller of His mission and 
discharger of the duty of purifying the souls and linking them with God to attain 
final emancipation. (iv) Sarvadhdra - Cidakasa i.e., infinite, all-pervading, all- 
supporting consciousness — space. Thus, out of five ways of expressing or serving 
God (Parabrahman), Aksara Brahman’s form may be broadly divided into two 
main categories. The first three (aforesaid) forms refer to- (i) Formful- 
personal (sakrti / murtam) form of Aksarabrahman, while (11) the last - maybe 
clubbed under a single category of Formless- impersonal (nirakrti or amurtam) 


form of Aksarabrahman. 


The Sruti reveals wat aaa Te aM FT Fa Adis: eBeAdtaraTae | PU 5/2 11 
“That which is the sound of Aum, O Satyakama, is verily the higher and lower 
Brahman.” The term ‘higher’ and ‘lower’ varifies the distinction between 
Parabrahman and (Aksara)Brahman, certainly when the fruits meditating on ‘Aum’ 
is described as procuring ‘either’ (ekataram) of them.” In this way, the Upanisads 
invariably claim about two Brahmans: lower and higher. First, we will ponder upon 
the Mundaka Upanisad meticulously. The mantra is: aed wa: we: (MU 2/1/2) 


“Parabrahman is greater even than Aksara, the greatest.” Bhadresadasa comments: 


“Ga FT MeseaisaaersS seni wlsenskerracaHrearetecrraany fe aaa Te: 
Tee:, aeafeafatrssrennst farmeeacart aetna acaferd:| a: Gea: aearcarsedife 
Asay] seh TANISHA Kaa salhd WAeasaIs VA Sas TMT faeta, datas: 
adeat send aati carctearrafefe fre” (MUSB 2/1/2, p. 260) 
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To understand this passage from the Bhasya, we first provide the background of 
this Upanisad. The MU 1/I1/5 describes the higher knowledge in the form of 
Aksarabrahman. The instantly following verse describes ‘Aksara’ as “Invisible, 
inadmissible, without lineage and without caste, without eyes or ears, and without 


hands or feet; eternal, pervading, omnipresent and exceedingly subtle.” 


In the conclusion: “That which is immutable, the wise perceive as the source of all 
beings.” (MU 1/1/6) The other remaining verses in this first part of the Mundaka 
Upanisad continue to illustrate that ‘Aksara’. The MU again assert the power of 
creation of Aksara, “This is the truth: As from a blazing fire, sparks of like form 
issue forth by the thousands, similarly, O dear (Saunaka), beings of various forms 


issue forth from Aksara and coming back to it only.” (MU 2/1/1) 


Instantly thereafter, “stag wa: ot: (MU 2/1/2) explains that, “Than the superior 
Aksara Parabrahman is superior.” This seemingly simple phrase, Bhadresadasa 
argues, holds the key to solving a correct, consistent reading of the entire Mundaka 


and perhaps other texts too. 


Describing ‘Aksara’that also is an adjective that qualifies Purusa and means ‘high’. 
and that ‘paratah’, an indeclinable adjective also meaning ‘high’. The word 
‘Aksara’ has been taken from the verb ‘ksin’ meaning ‘to wane’ or ‘to perish’. The 
negating ‘a’ prefix thus indicates “Aksara ‘imperishable’. But even so, the term can 
equally serve as an adjective and a proper noun, just as ‘green’, for example, English 
can refer to the actual color green, the quality describing something of brown color 
and Mr. Green, respectively. Which of these applies to ‘Aksara’ in the phrase 
above? The MU declares Brahman as a different entity. This appears to be a straight 


translation of the phrase in MU 2/1/2. 
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4.1.2 The Brahmasitra 

Interestingly, the Adrsyatvadhikarana (BS 1/2/21—24) asserts, ““adeszaqorer’? (MU 
1/1/6) sft dercarere coe sansa us ferme wre arearare Prepar sft we arose)” 
(BSSB 1/2/24, p.79) “That which is invisible and inadmissible, etc., are the qualities 
of Aksarabrahman which is divine and distinct from Parabrahman. We have 
synchronized with the starting point trisutraya.” It takes its cue from the opening 
of MU 1/1/6. Aksarabrahman and Parabrahman are concluded here as imperishable, 
invisible, omniscient, and the cause of the universe, yet Aksarabrahman is different 


from Parabrahman. 


Bhadresadésa remarks on those who do not know about the entity of 
Aksarabrahman and hence have a weakened knowledge of the actual words of the 
sacred texts. “HaAISARYATS ARMMSTAATS TSO HK: TRISTATE: TRaAAeTA ft wate fe tact: 
feared” (BSSB 1/1/1, p.6) “Parabrahman referred here with the word ‘purusa’ is 
distinct from Brahman who is mentioned with the word ‘aksara’. It is the foremost 
principle scripted in the MU 2/1/2.” When we ponder upon the subject matter of the 
Brahmasitra, and look at a semantically consistent interpretation, throughout the 
Upanisad mantras, which possibly reveal only the principles of the Svaminarayana 
tradition, because they believe that Aksarabrahman is distinct from Parabrahman 
and subordinate to him. Sequentially, for the Svadmindrdyana tradition, the 
Mundaka Upanisad and other Upanisads?* help canonically valid this distinction 
between Aksarabrahman and Parabrahman. Along with this, the svreaqemftracm (BS 
3/2/26-29, pp. 302-304) and water (BS 3/2/30-35, pp.304-310) elaborate the 


ontological distinction of these two entities. 


9 KU 3/11, 6/8; TU 2/1/1, PU 5/2 ete. 
172 


4.1.3 The Bhagavad-Gita 

The Bhagavad-Gita also reflects the distinction of the above-mentioned two 
entities. There are two factors that I was allured to investigate the eighth chapter of 
the BG for our subject matter of Aksarabrahman as a distinct entity from 
Parabrahman; first, the Bhagavad-Gita has Brahmavidyd as its running theme; and 
second, the eighth chapter is focused on Aksarabrahman, hence titled 
‘Aksarabrahmayoga’. The chapter starts with Arjuna’s questions is: “té& aqaa?” (BG 
8/1) “What is ‘Brahman’?” The reply begins with a brief solution in BG 8/3. 


The answer was: “sak sa 44H” In this verse, with ‘parama’ means ‘greatest’. This 
adjective of Brahman appears everywhere in the text. Similarly, Parabrahman is 
mentioned as the greater than the greatest Aksarabrahman. This authenticates 
Parabrahman and Aksarabrahman as two distinct entities and that the former is 
superior to the latter. In this context, Bhadresadasa firstly explains in BG 8/3 that 
“The entire Gita is instilled with (the siddhdanta of) Brahman and Parabrahman.” 
After analyzing the ‘Aksarabrahmayoga’ we discuss now ‘Purusottamayoga’. It 
reveals: 

BISA Feat ile aa Ts TI 

at: walter yet Heres Sead! BG15/16 11 
This means there are two types of persons (Purusa) in this world - ‘ksara’ and 
Aksara’. All beings are ksara (literally, perishable) whereas “Aksara’ is said to be 
immutable (kutastha; immovable, as if braced on or like an anvil) the uttama Purusa 
(highest person) is different (from the above two). This highest person is described 
in the next verse. He - is Parabrahman, also known as Parabrahman supports the 
entire universe. He the greatest; greater than both ‘ksara’ and ‘Aksara’ again, we 
find sermons in the Vacandmrta that closely agree with the metaphysical 
description and juxtaposition from the BG verses above. For example: “And what 


is Purusottama like? He transcends both ksara and Aksara.” (Vac. Gadh. 3/31, 
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p.647). Bhadresadasa argues simply that Purusottama is “sau aff 


Fatal sys aATaAS UeaSIAHETA Aasak- Taos sar: sewE:” (BGSB 15/18, 


p.316) “Parabrahman transcendent jiva, maya, isvara, and Brahman due to his 
highest supremacy among all others.” Parabrahman is always accompanied by 
Aksarabrahman, and when He descends on earth, Aksarabrahman: the supreme 
servitor too is together with Him. In short, wherever Svaminarayana is there, 
whether we speak of Him as a resident in highest abode, or as Antarydmin in the 
heart of all as their Inner Self, or as the incarnate God on earth or in the form of 
Icon; He is together with Aksarabrahman and hence, legitimately the 


‘Svaminarayana’ mantra implies ‘Aksara with Purusottama’. 


Purusottama Parabrahman does not exist without (away and apart from) 
Aksarabrahman: the best devotee-attendant; and Aksarabrahman cannot be 
conceived away and apart from Parabrahman-Purusottama. The two icons (murtis) 
of Aksara and Purusottama seen in the central shrines of Aksara-Purusottama 
Svaminarayana temples are likely to give an impression of a belief in ‘combined 
worship’ of both. But Svaminarayana Vedanta does not advocate the concept of 
dual or composite worship, because the supreme object of worship is 
Purusottama alone both here and hereafter. As such the maximum that one can 
attain is the similarity (sa@dhdrmya) with Aksara, but one can never become 
perfectly equal or identical to Purusottama because of the attributes and 


excellence of God’s transcendence exclusively rests with Him alone eternally. 


One who serves the supreme devotee with honor and devotion equal to God 
attains his spiritual goal quicker by the grace of God. Just as one pleases a child 
and having pleased his father; in the like manner you please the choicest devotee 
of God, and the Purusottama is pleased all the more. With this understanding in 
view, Aksara and Purusottama are devoutly tended and propitiated together, 


because Purusottama has promised to cut asunder the ties of bondage much faster, 
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which otherwise would take several births to get rid of. This is the reason why, 
Purusottama, the only object of worship is honored and adored along with His 
best and closest companion-devotee, who is the ideal like whom every seeker of 


God likes to become. 


4.2 The Nature of Brahman 


4.2.1 The Creator, Sustainer, and Destroyer of the Universe 

As we discussed that Aksarabrahman is the cause of the world, he is not only a 
material cause but also an efficient cause like Parabrahman. Such all power of 
Aksarabrahman is due to the will of Parabrahman. “Aksarabrahman is the cause and 
support of all, including Prakrti-Purusa, etc. and pervades everything by its 
antaryamin powers ... Parabrahman Purusottama Narayana is distinct from that of 
Brahman and also the cause, support, and inspirer of Brahman.” (Vac. Gadh. 2/3, 


p.391) 


Svaminadrayana school of Vedanta interprets the first aphorism of the 
Brahmasutras, where ‘Brahman’ in ‘ TOTASTASATAT’ (BS 1/1/1) 
“samara faa’ (BSSB 1/1/1, p.4) “Brahmajijndsa’ 
notes both Parabrahman and Aksarabrahman as the subject of knowing.” The 
second aphorism of the Brahmasiitras, ‘“a-raet ad:’ “Janmadyasya yatah” (BS. 
1/1/2), “Serres veTetcaaatarcan: water’? (BSSB 1/1/2, p.13) “The entire 
universe is created, sustained, and destroyed by Aksara and Purushottam.” The 
origination, sustenance, and dissolution of this universe are due to ‘Brahman’. Here 
the term ‘Brahman’ denotes both Brahman and Parabrahman. Aksarabrahman thus 
creates, sustains, and destroys the world immutably, blamelessly, and effortlessly. 


Therefore, it is known as the cause in the Upanisads. 
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Moreover, in some cases, Bhadresadasa explains, “All this (the visible world) is 
verily Brahman, from which it comes forth, in which it is dissolved, and by which 
it lives (taj-jalan). This is how, tranquil, one should offer updsand to it.” (CU 
3/14/1) “In the beginning, there was only this Brahman ... From that, all that was 
created.” (BU 1/4/10) “O dear (Svetaketu), all these beings have ‘Sa?’ as their 
source, ‘Sat’ as their support, and ‘Sa?’ as their resting place.” (CUSB 6/8/4) 


In the BU, Gargi first asks permission from the scholars and Yajfavalkya in the 
assembly and put the serious questions: “O Yajiavalkya, what is that which is on 
top of the sky and beneath the earth, and between both the sky and earth and that 
which is called the past, present and the future? Upon what is all this woven back 
and forth?” (BU 3/8/3) In answer to her question, Yajfiavalkya firstly replies that it 
is ‘akasa’. Again further, Gargi asks: “Upon what is ‘akasa’ woven back and forth? 
(BU 3/8/7). It is then that Yajfiavalkya affirms: “That, O Gargi, is in fact what the 
knowers of Brahman proclaim as Aksara.” (BU 3/8/8) Brahman or Aksara is thus 


the substratum upon which all of remains stable. 


Thus, Aksarabrahman is described as the most powerful administrator after 
Parabrahman in the Upanisads. The verse reads: “Within the governance of this 
Aksarabrahman, O Gargi, do the upheld sun and moon verily stand. Within the 
governance of this Aksara, O Garg, do the upheld ether and earth verily stand. 
Within the governance of this Aksara, O Gargt, do the upheld moments, hours, days 
and nights, half-months, months, seasons, and years verily stand. Within the 
governance of this Aksara, O Gargi, do the rivers flow - some to the east from the 
white (snowy) mountains, others to the west in their own directions. Within the 
governance of this Aksara, O Gargi, do recipient men praise donors, deities (praise) 


the patron, and forefathers (praise) the ancestral offering.” (BU 3/8/9) 
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BhadreSadasa illuminates that these are just a few symbolic features of the entire 
universe; it should thereby be understood that Aksarabrahman supports and governs 
all beings and things of the universe. It should be emphasized again that here and 
wherever else the governance and causality of Aksarabrahman are mentioned, 
Bhadresadasa strongly writes that Aksarabrahman’s such power is due to the 


‘eternal wish of Parabrahman’. 


4.2.1 Satyam, Jnadnam, Anantam 

The Taittiriya Upanisad’s Anandavallit describes the characteristics of 
Aksarabrahman. It reads: “are amaaet wa” (TU 2/1/1) “Reality, knowledge, and 
infinitives are the basic form and qualities of Brahman.” These are the three 


important definers of Brahman as Bhadresadasa explains:**° 


When we analyze this phenomenon, the outcoming of this examination explicitly 
suggests the nature of Brahman and its distinction from Parabrahman. Here we will 
mull over the salient features of Brahman as understood within the Svaminarayana 
School of Vedanta. Aksarabrahman is the second-highest entity that pervades all 
except Parabrahman, transcendent to jiva, isvaras, and maya.”*! Like Parabrahman 
Aksarabrahman is also immutable and beyond mdya.* Aksarabrahman is a 
mediator to connect jivas and isvaras to Parabrahman and is capable of granting 


liberation to them.7*3 


4.3 Forms of Aksarabrahman 
Aksarabrahman is one entity, described as ‘one without second’. Though it serves 


or works in four different ways. We highlight these four forms here: 


40 TUSB 2/1/1, p.362 
41 MU 2/1/2, KU 3/11 
2 BG 15/16 

ae KU 3/2 
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1. As Cidakasa. The all-pervading conscious space: supporting countless 
millions of brahmdandas. 

2. As Aksaradhaéma. The abode of Parabrahman: the divine, luminous 
Aksaradhama, a place. Parabrahman, sevaka Aksarabrahman, and aksara- 
muktas live there foreever. 

3. Sevaka Aksarabrahman. Human-like divine form in Aksaradhama: the ideal 
and staunch devotee of Parabrahman. 

4. Brahmasvaripa Guru on earth. Parabrahman manifests in him as a human, 


the jivas and isvaras get liberation through his association. 


These all four forms are mentioned explicitly in one mantra of the Mundaka 
Upanisad: “snfa: affed qerat aa wecrentad wate | Ustatyer adds Tess a 
fagmrrske sera i’ (MU 2/1/1) Bhadresadasa explains this mantra in his 
commentary:“‘sifa: sifesicy afrermcascttttarad (areata, SHCA SUT, TST ERI), 
ated wdrataeH| freee aderacad... Head Taoreyaratad: Peatareadigeres- 
aatid... Utd ae qasidatte feeiivar dda samey wqTpicisadd qeedur apiece feracfeceeh:!” 
(MUSB 2/1/2, p. 268) 


Let us understand it word by word: “Avih, meaning ‘manifest, is Aksarabrahman as 
the abode, sevaka, and Guru, all of which have definite form; whereas ‘sannihitam’ , 
or ‘concomitant’, is Aksarabrahman all-pervading form, i.e., ciddakasa. 
Mahatpadam means that Aksarabrahman is a specific paramount place. Not only 
that but ‘atra’ in that Aksaradhama ‘eta?’ that very Aksarabrahman is ‘samarpitam’ 
devoted to the service of Purusottama Narayana.” The verse concludes with the 
instruction: “Know that Aksara, which is both gross and subtle, the most desirable, 


the because of its extraordinary knowledge, and what people most desire.” (MU 
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2/2/1) These four are then individually referred to in the Mundaka Upanisad verse, 


as shown in the table below. 


Aksarabrahman | Term/Phrase Meaning 

Form 

Cidakasa guhdcaram dwelling within the cave (of the heart) 
Abode mahat padam great place 

Sevaka in Abode | atraitat samarpitam | dedicated here (in the great place) 
Guru ejat pranan nimisat | moving, breathing, blinking 


Now to understand each of these four forms of Aksarabrahman in more detail, we 


proceed further. 


One Without Second: Svaminarayana explains, that “Parabrahman is like this, and 
these are the rewards of engaging in the worship of Parabrahman and listening to 
religious discourses. Aksara is like this, and the bliss associated with him is like 
this.” (Vac. Loya. 17, p.343) In the Vedarasa*“ and Svamini Vato’, too, the same 
singular personal pronoun in Gujarati (evo) is used when discussing 
Aksarabrahman. The Bhagavad-Gita also mentions this singularity in 15/16, this is 
also noted in for example, where ‘kiitasthah’ used to define Aksara is in the singular 


case whereas ‘all (other) beings’ (sarvdni bhitani) is in the plural. 


4.3.1 Aksarabrahman as Cidakasa 

As we know, Svaminarayana explains in the Vacandadmrta that Aksara, when of the 
four forms of Aksarabrahman, the only one without a fixed shape is Cidakasa. 
“Formless (nirdkara) and pure consciousness (Caitanya), is known as Cidakasa.” 


(Vac. Gadh. 1/21, p. 62) Aksarabrahman, in this manner, is also known in its anvaya 


44 VR 213-4 
AOSV 5 ATT 
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(immanent) form described in Vac. Gadh. 1/7 and the nirguna (subtle) form 
described in Vac. Gadh. 2/42. In both these senses, Cidakasa is described as being 


all-pervading. 


As the all-pervading, all-supporting consciousness-space, Aksarabrahman 
is greater than all, including Milapurusa and Milaprakrti and the evolutes 
thereof. It is involved in everything as an extremely subtle finer principle which is both 
the support (foundational ground) of all and the space immanent in everything. This 
all-pervading ground of all the subservient elements is the ‘Cidakdsa’ aspect of 
Aksarabrahman. Cidakdsa also is the eternal expression of Aksarabrahman. As the 
immanent support and substratum of an innumerable number of universes, 
Aksarabrahman is called as sarvadhara. This form of Aksarabrahman pervades everywhere 
and permeates in everything, and is immanent within and without the universes. 
Thus, Aksarabrahman is not only transcendental ground or cause 1.e., uninvolved 
source and support of an infinite number of brahmandas consisting of animate and 
inanimate beings therein; but also immanent all-pervading principle within and 


without everything. 


Aksara as Cidakasa is immanent in everything. In every atom and also in subatomic 
particles, it is immanent. Aksara as Cidakasa is imperishable, unwaning, 
unchanging, eternal infinitely all-pervading ground and support of everything. It is not 
subject to production and destruction (evolution and involution/dissolution) like ordinary 
ether which is a product of tamoguna aspect of prakrti. Cidakasa is illuminating. It is 
beyond evolutional and involutional changes. Every material particle, every psycho- 
physical body, and every universe and its presiding isvara - up to Milaprakrti and 
Miulapurusa, has it is being sustained in and by all-pervading, all-supporting foundational 
Cidakasa. It is immanent within and without an infinite number of universes 
(cosmic-shells = brahmdndas). The association and dissociation (union and disunion) of 
pradhana (lower prakrti) and purusa, and also of Milaprakrti and Mulapurusa and 
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accordingly their expansion and contraction for evolutionary purpose takes place in 
this all-pervading medium called Cidakdasa. Since each brahmdnda (cosmic-shell) is 
ensheathed and enveloped by eight layers of prthivi, jala, teja, vayu, akasa, ahankara, 
mahattattva, and prakrti; Aksarabrahman is the supporter of and the immanent principle 
in the earth, water, fire, air, ether, mind, ego, intellect, prakrti, purusa, etc. Thus, in short, 
Aksarabrahman, by its power of being the all-pervading all-supporting substratum of 
an infinite number of universes (brahmdndas), supports and sustains them. Being 
infinitely vast, homogeneous, all-pervading Cidakasa, it is not subject to expansion 
and contraction, because it is ever stable and steadfast. The life and existence of all 
universes and the beings therein are sustained by this Cidakdsa (consciousness- 
space) which is an immanent ground of all. This aspect or expression of 
Aksarabrahman is formless and impersonal; nevertheless, it is concrete, qualified 


and determinate. 


As seen above, Aksara as Cidakasa is all-pervading and immanent in mayd-prakyti and 
the products thereof. But despite its immanence in mdyd-prakyti, it is totally divine, 
untouched and untainted by it, for it is eternally transcendent to mdya-prakrti and its 
three gunas. The transcendental aspect of Aksarabrahman is formful, personal, qualitative, 
and determinate; while the immanent aspect of the same (though qualitative) is formless, 
impersonal, all-pervading all-supporting, illuminating consciousness-space. Glorifying 
the illimitable vastness of Aksara as Cidakdsa, smaller than the small; that on 
which all the worlds together with their inhabitants are grounded 1s this imperishable 
Aksarabrahman. In the bosom of that Aksarabrahman, are seen an infinite number 


of the assemblage of worlds (brahmdndas). 


Svaminarayana makes a distinction between the ever uncreated eternal Cidakasa 
(consciousness-space) which is unmodified and unchanging and the element 
evolved from the tamoguna aspect of prakrti which is modifiable and is subject 
to contraction and expansion. Cidakdsa is one of the forms or expressions of 
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Aksarabrahman; while ordinary akdasa is a product of prakrti. Thus, space 
evolved from the tamas aspect of prakrti is the physical space that is subject to 
change and limitations of space and time; while Cidakdsa is beyond it in every 


respect. 


The Mundaka Upanisad, too, elucidates: “This immortal Brahman is verily in front. 
Brahman is behind. Brahman is to the right and to the left. It is below and above. 
This Brahman verily pervades the whole world.” (MU 2/2/11) Bhadresadasa 
includes to his commentary: “ser s¢ want sasafacacs fad sore seta sverrenrcrenda” (MUSB 
2/2/11, p.280) “In this manner, the entire manifested world is pervaded by 
Brahman.” The BGSB also states: “aq sat sa eet aia a eargarcata” (BGSB 13/15, 
p.283) “It is far as well as near since it is all-pervading.” The BSSB says in the 
Daharadhikarana: “reaced FrcHrret sat gata” (BSSB 1/3/14, p.102) “These all 
characteristics suit to cidakasa Aksarabrahman.” The same fact is revealed by the 


Bhasyakara in the Daharddhikarana of BSSB***. 


In the Mundaka Upanisad, the same discussion is found regarding Aksarabrahman 
in 2/2/2. It states: “That which is subtler than the subtle and within which the realms 
and their inhabitants stay, that is this Aksarabrahman.” In the same way, the Katha 
Upanisad describes that “all realms are supported by it (which is called Brahman)” 
(KU 5/8), while the Bhagavad-Gita simply calls Aksarabrahman as the supporter 
of all beings (bhitabhartr) (BG 13/16) and the supporter of all (sarvabhartr) (BG 
13/14). In addition to this, Yajiavalkya’s answer to Gargi in BU 3/8, “It is this 
Aksara upon which the whole world is woven back and forth and within the 
governance of this Aksara that all is upheld in its proper place, working as it 


should.” 


46 BSSB 1/3/14, p.101-102 
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A similar declaration can be found in the Chandogya Upanisad: “As far as this 
(material) space extends, so extends the (dahara, literally subtle) space within the 
heart. Within it, rests both the sky and the earth, both fire and air, both the sun and 
the moon, lightning and the stars. Whatever of this (world) is here and whatever is 
not - it all rests within this (spiritual space).” (CU 8/1/3) It has emerged as a topic 
of discussion for the Daharddhikarana in BS 1/3/14-23, similarly, in Vac. 
Gadh.1/46, Svaminarayana points to at the end of his clarification by denoting to 
the knowledge of cidakdsa as ‘daharavidya’. Notably, Aksarabrahman is not the 


material space (bhautika aGkdasa). 


4.3.2 Aksarabrahman as Parabrahman’s Abode 

Aksarabrahman as the abode (dhdman) is variously described oft-repeatedly in 
scriptures. Let us take a few references into account to substantiate the standpoint. 
Purusottama resides eternally in the Aksaradhama. In the land of purest light of the stuff 
of consciousness-bliss, the Divine Person of Purusottama reigns supreme. On the divine 
throne, He is seated in Aksaradhama. In the center of the effulgent light of Aksaradhama, 
on the divine throne, the super-divine personality of Purusottama is reigning (seated) 
eternally. 


Svaminarayana describes the glory of the divine abode thus as: Imagine, as if the whole earth 
together with all its objects and individuals was made of clean mirroring glass, and all-stars 
and heavenly bodies shone like the most effulgent Sun, and all of them together would 
brighten and reflect and illumine the whole gamut; what a beautiful, dazzling and exceedingly 
bright and glittering the sight it would be! The divine abode of God shines effulgently in 
the like manner. It is bright and effulgent as if like the lights of billions and trillions of 
Suns and Moons put together. Its light is indescribable and incomparably matchless, for it 
is cool, tranquil, pleasantly bearable (enjoyably), and infinitely bright and luminous. This 


abode of God is eternal, (nitya) non-material (a-prakrta), of the nature of existence - 
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consciousness - bliss, illimitable, and partless (akhanda). The ekdntika-bhakta (devotee) of 
God attains it at the end of his body. 


Aksara as an abode is real concrete and qualified. On account of its infinite glory, greatness, 
and all-pervading vastness, it remains beyond the comprehension of jivas, yogis, gods, and 
goddesses of the level of isvara. Allegorically speaking, in each pore of the body of 
Aksaradhama billions and trillions of universes (brahmdndas) dwell like tiny atoms. The 
universes (brahmdndas) do not become atomic, but they appear as such on account of the 
infinite glory and greatness of Aksara. Of course, each brahmanda (cosmic shell) is 
sheathed by eightfold enveloping layers of prakrti, but it appears extremely small and 
insignificant before the unfathomable greatness of Aksara. This Aksarabrahman as the dhaman 
(abode) is formful-personal, but this form is infinitely vast and ultra-macroscopic, and 


beyond the comprehension of human intellect in terms of size and dimension. 


Just as in the royal hall with the decorative pillars of the palace of the regal authority, the 
king sits on the throne; so is Purusottama seated on the divine throne, attended by innumerable 
released souls, in his abode. It is in this highest abode called Aksaradhama, that the 
innumerable released souls who have acquired similitude with Aksarabrahman, are seated 
around the divine throne of Lord Parabrahman-Narayana, and are lost in ceaselessly gazing at 
His most beatific bliss-radiating figure. The divine forms (bodies) of the brahmanized 
released souls (Aksara-muktas) are truly divine and unimaginably effulgent. The stuff of 
their body is of the nature of effulgent consciousness-bliss alone; the same as that of the 


Aksarabrahman. 


Svaminarayana enunciates in Vac. Gadh. 2/42 about the term, saguna (vast) and 
sdkara (having a definite shape) form of Aksarabrahman. It is called Aksaradhama, 
Brahmamahola, Brahmaloka, and Brahmapura the abode Parabrahman. It is their 


place of ultimate rest, the final destination, the supreme goal. Svaminarayana 
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unequivocally asserts in discourses: “Aksarabrahman is the abode wherein 


Parabrahman resides.” (Vac. Pan. 1, p. 352) 


In the Katha Upanisad phrase: “That place which all the Vedas extol ...” (KU 2/15), 
The Bhasyakara elucidates: “ad ‘afesit: wat 4d” (es. 3/8) SepMtaTHa Uarreata feoreerfersrarcrch 
Taare oF tag” (KUSB 2/15, p.102) “That is ‘the great abode of Parabrahman’ 
(KU 3/9); due to this upcoming mantra, the word padam reflects the divine place 
where Parabrahman resides forever.” To understand in detail about the padam? he 
explains in BGSB: “aq auteafenqamet ve vad med set:  ererocarcdiores: 
wearers oorad sft ceq) Terr achat = -derfastsrorenarcen- 
wacirterscoarres veql” (BGSB 8/11, pp.484-485) “The specific paramount place 
which only the enlightened devotees attain after death through the divine path. Here 
the padam word indicates the divine abode of Parabrahman, Aksaradhama.” The 
BSSB also confirms: “ta saracpritratrsarcares sratr fareor urae aftraanseon Me Teast 
TAIRA: wrest” (BSSB 4/4/5, p.420) “Only the liberated, who have acquired 
qualitative oneness with Aksarabrahman, attain Aksaradhama and there they enjoy 


the bliss of Parabrahman with Aksarabrahman.” 


Bhadresadasa provides a list of references from the Vedas, Upanisad, and 
Bhagavad-Gita mentioning Aksarabrahman as the resident of Parabrahman as well 
as numerous aspects of its nature. We now have the opportunity to go through these 
features. Definitely, the most significant aspect of Aksaradhama is that at its center 
sits the human-shaped, transcendental, distinct form of Parabrahman in all his 
divine and splendid grandeur. “Nevertheless, he himself is still always present in 
his Aksaradhama.” (Vac. Gadh. 2/64, p.517) A perfect description of this eternally 


resident form of Parabrahman was provided by Gunatitanand Svam1. 
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He states: “That is Purusottama Parabrahman, the supreme Sti Sahajananda Svam1 
(Svaminarayana) who forever resides in his Aksaradhama being served by countless 
liberated muktas and divine powers, where he is blissful in and of himself but out 
of sheer compassion, accepts the service of Aksara and all others.” (SV 7/27) 
Svaminarayana also illustrates the captivating form of Parabrahman in 
Aksaradhama, providing a special reference to the abode’s extreme effulgent. 
“There is an all-transcendent mass of divine light which cannot be evaluated from 
above, below, or in any of the four directions; that is to say, it is endless. Amid this 
mass of light lies a large, ornate throne upon which presides the divine form of Sri 
Narayana Purusottama Parabrahman Bhagavan. Countless millions of liberated 
souls are seated around that throne and enjoy the darsana of Parabrahman.” (Vac. 


Loya. 14, p.331) 


The same narration of the radiant abode of Parabrahman can be found in MU 2/2/10, 
KU 5/15, SU 6/14, BG 15/6, and CU 3/11/1-3. They assert that even the sun and 
moon cannot touch Brahman’s luminous glory. For example, “There shines not the 
sun. There shines not the moon or stars, nor does shine this lightning. How, then, 
can this fire (shine there)? By it alone being luminous is all else reflected. By its 
light is all this world illumined.” (KU 5/15, MU 2/2/10, SU 6/14). Svaminarayana 
provides a reason in the Vac. for why Aksaradhama is unique and transcends other 
realms. He analyzes: “With the exception of Parabrahman’s Aksaradhama, the form 
of Parabrahman in that Aksaradhaéma and his (liberated) devotees in that 
Aksaradhama, all realms, the devas inhabiting those realms, and the opulence of the 


devas - everything — is perishable.” (Vac. Gadh. 2/24, p. 448) 
Similarly, in the Taittiriya Upanisad’s Anandavalli, and in the BU 4/3/33, where 


Yajnavalkya describes to King Janaka the happiness of various realms in ascending 


order, each a hundredfold greater than the previous, climaxing ultimately with the 
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supreme bliss of Brahmaloka. Moreover, by quoting the Moksadharma™*’ 
Svaminarayana shows that others realms are so inferior in front of Parabrahman’s 
abode as far as the ultimate bliss is concerned.”“* It is explicitly mentioned that by 


the bliss of abode of God all other creatures survive.7”” 


This abode-form of Aksarabrahman is in fact formful-personal; Aksarabrahman is beyond 
the comprehension of anyone by his senses and intellect, and hence is at titles described 
as ‘amurta’ (formless/impersonal) in its narrow/deviate sense. The 
Aksarabrahman’s ultra-macroscopic vast form is greatly emphasized in the 
Vacanamrta by Svaminarayana. It is a form infinitely vaster than the Visvartipa 
(cosmic-universal) form of Virat described in the scriptures. The Bhagavatam in its 
3/11/39-41 elaborates the same fact thus: That Aksarabrahman, the cause of all 
causes, in which all such infinite number of universes ensheathed by eight 
enveloping layers look like tiny atoms, and that is the transcendental abode of the 


Supreme Person: Purusottama, the eternal residence in an embodied form. 


The attainment of this Aksaradhama, 1.¢e., the attainment of the place in the service of 
Purusottama in Aksaradhama is also called the attainment of the ‘paramapada’ (the 
highest goal), because every seeker has the goal that — I too want to find a place in the 
community of aksararijpa mukta, to eternally serve Purusottama in Aksaradhama. 
Aksara is the eternal abode of God and ultimately the abode of all released souls. 
Therefore; the attainment of Aksaradhama means the attainment of Purusottama: highest 
goal (paramapada), 1.e., the final release. Also, in the hearts of jivas and isvaras, 
Aksara is there as the micro-abode (daharakasa), wherein Purusottama resides as the 


antaryamin Inner Self and Inner Controller with His microform personality. 


247 Mahabharata, Santi Parva 191/6 
248 Vac. Sar. 1 
49 BU 4/3/32 
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Aksaradhama is the Supreme Abode. (paramadhama) of Purusottama. It transcends 
an infinite number of worlds born of prakrti, each of which is ensheathed by fourteen 
material regions (/okas), and is enveloped by eightfold covering layers (@varana) and 
above them encircled by the dark belt of maya. Purusottama eternally resides there in 
His original form. He is always present there, also when he descends on earth in a 
manifest form perceptible to human eyes. The abode is never empty without His 


actual presence there. 


The limit of the glory, of Aksarabrahman, is not measurable. His greatness is so vast 
that human logic and imagination cannot explore it fully. When this is the case 
concerning Aksarabrahman, what should one. ever say of his transcendental 
Purusottama, Who is beyond the ken of even the released souls (muktas) and the uniquely 
superior Aksarabrahman? On the contrary, when Parabrahman Himself cannot know 
the limits of His own excellence and glory, how, can any mortal ever comprehend! 
When His greatness does not have the limit, how can it be ever known, because just as 
the totally non-existent thing like sky-flower can never be known, in the like manner 


the limit of His infinite glory which does not exist, cannot be known. 


The abode of God is variously described in the scriptures by the epithets such 
as Brahmadhama, Brahmapura, Paramapada, Paramadhama, Amnrtaloka, 
Aksaradhama, etc. It is the Paramadhama and Aksaradhama, for it survives as 
eternal abode also after the final dissolution (@tyantika-pralaya) of all universes. It 
is called paramapada, because having reached there, there is no return into the 
mayic world (samsara) of bondage and suffering (BG - 8/21). It, therefore, is 
rightly called Amrtaloka. It is beyond the veil of maya, of the brightness like a 
blazing sun. It is beginningless, endless, eternal, imperishable, non-material, 
divine, of the stuff of ‘existence-consciousness-bliss’ and infinitely 


illuminating. In short, it is of recallable splendor and grandeur and is self- 
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luminous and bright, and is of wonderful blessed nature beyond finite 


imagination. 


The scriptures sing the glory of such a self-effulgent and all-illuminating abode. 
In that abode of Brahman, the sun doesn’t shine, nor do the moon and the 
collectivity of stars. Neither the lightning nor does the fire can ever illumine it, 
because, by the effulgent light of this Brahmadhama, the sun, the moon, etc. and 
the worlds shine. Neither the Sun nor the Moon nor even fire can illumine that 
highest self-effulgent abode of God, attaining which one never returns to this 


world of mortality. 


Explicitly, Svaminarayana is not talking here about Cidakdsa. It was the narration 
of Aksarabrahman as the abode. In this manner, by its size, finality, bliss, 
timelessness, exclusivity, purity, imperishability, luminance, and other qualities, we 


have endeavored to comprehend Aksaradhama. 


4.3.3 Aksarabrahman as Sevaka in Aksaradhama 

In its personal aspect, Aksara has a form and personality which resembles that 
of Parabrahman. It is purusakrti (form similar to that of Purusottama). 
Thus, Aksarabrahman has divine form and personality made up of the stuff 
called existence consciousness-bliss, and it is endowed with two hands 
(dvibhuja) and two feet (dvicarana), in the human frame. However, the 
mayic distinction of male or female does not apply to him, for he is beyond 
the three gunas of mdyd-prakrti. He is endowed with inconceivable 
innumerable auspicious qualities and powers; and only Parabrahman 
(Purusottama) transcends him infinitely, as his Lord. The formful 
Aksarabrahman is in the human form and is engaged eternally in the service 
of the highest Lord; whereas that one which is formless exists as the dhadman 
(abode) of the Lord and is partless. 
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The personal form of Aksara is the supreme wisdom and supreme 
devotion personified! He is the supreme ideal of devotion-in-servitude. He is 
the supreme ideal of devotion-par-excellence. He therefore is adored as the 
Srestha-updsaka. Aksarabrahman has divya-vigraha (divine body) of the 
nature of sat-cid-dnanda. He too is eternally young like a teen-aged boy, 
purusakrti (in the human frame like God-Himself). The Ekdntika-Dharma 


is fully consummated, from eternity, in the person of Aksarabrahman. 


Aksara is the chief servile devotee and the chief attendant. He is divine, 
very enchanting personality endowed with hands, feet, face etc., he is 
purusakrti (formful like Purusottama). Aksarabrahman ministers to Him with 
the most intense love, best service, and supreme devotion. For all jivas 
pursuing the path of devotion, whether bound or liberated, Aksarabrahman 
sets the standard to learn how God is to be served with selfless intense 
love, devotion, and dedication. Aksarabrahman is the model of the right 


relationship with God to the jivas seeking salvation. 


Aksarabrahman is engaged in the eternal service of Purusottama as the foremost 
among His servitors. Aksarabrahman symbolizes the best expression of perfect 
self-effacement through the loving service of Purusottama. Aksarabrahman, in 
his personal aspect, is the devotee nearest and dearest to Purusottama 
Aksara is the constant companion, choicest devotee and the best attendant of 
the Narayana ever-to be-there with Him. He is endowed with the qualities of 
consciousness, bliss, truth, infiniteness, etc. in their purest form. Therefore, in the 
other words, the personal form of Aksarabrahman is, thus, an eternally 


existing ideal for the aspirants. 


Svaminarayana now specifically mentions Aksarabrahman as _ sevaka in 
Aksaradhama, which have a definite form as noted in Vac. Gadh. 1/21: “In its other 
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form, that Aksara remains in the service of Parabrahman Purusottama Narayana.” 
(Vac. Gadh. 1/21, p.62). This form of Brahman always remains in the abode of 


Parabrahman and indulges in the service of Him. He is an ideal devotee. 


The Bhasyakara then clarifies: “Who knows (that Brahman) dwelling in the cavity 
(of the heart) and in the highest abode, he enjoys all pleasures with the omniscient 


(Vipascit) Brahman.” (TU 2/1/I) Bhadresadasa delves into this phrase in his 


commentary: “a saan da fered warded faut ...aeoT 
PeoTHTAOMT STAM RACAM AT TS HAM HAT Sit HAT: THAT TASSSIM I Aad ech a” 


(TUSB 2/1/1, p.363) “The muktas who have attained liberation experience the 
supreme bliss of Parabrahman just as the sevakriijpa Aksarabrahman who has a 
perfect human form does in Aksaradhama.” The BSSB explores the fact: “wd 
FeraCPRTASea sa fare Mate AiAeasO Te Hae WHAT: Sew” 
(BSSB 4/4/5, p.420) “Only the liberated, who have acquired qualitative oneness 
with Aksarabrahman, attain Aksaradhama and there he enjoys the bliss of 


Parabrahman with Aksarabrahman who is in a human form there.” 


4.3.4 Aksarabrahman as Brahmasvariipa Guru 

In the Svaminardyana School of Vedanta, we had already brought about that a 
fundamental and unique doctrine. In that Parabrahman is the cause of all avataras. 
He himself manifests on earth in human form forever to grant liberation to every 
being. How does this become possible? If Svaminarayana was only present on earth 
from 1781 to 1830, how does Parabrahman remain present on earth after leaving 
his mortal body? Especially, the word pratyaksa (Parabrahman manifest before 
your eyes) is the answer. Pratyaksa is used by Svaminarayana invariably, what does 
this mean? Let us discuss the matter and analyze it in detail in order to answer this 
question within this section. After a keen investigation into the Vacanamrta, it 


becomes evident that Svaminarayana explained those words ‘Parabrahman manifest 
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before the eyes’ to remain forever on earth. He explains the profoundly important 
matter in the Vacandmrta, “When Parabrahman manifests for the purpose of 
granting liberation to the jivas, he is always accompanied by his Aksaradhama.” 


(Vac. Gadh. 1/71, pp.173-174) 


Aksarabrahman is the medium through whom God Purusottama (after departing 
from the earth) keeps His manifestation and presence continuous on earth in the 
form of Aksara-Guru to redeem the seekers of salvation. Therefore, 
Aksarabrahman, who descended on earth along with Lord Purusottama, 
continues to function as the Guru: the appropriate medium for God to work 
through and remain present (manifest), after His formal departure from this earth. 
In Guru-parampara, at each stage, Aksarabrahman through his alter-form remains 


perennially present. 


Aksara as the Guru (Parama Ekantika Satpurusa) is the purifier and molder of the 
metal of the jiva, and hence, he is conceived as a compassionate mother, as a 
disciplinarian father, as a tough taskmaster, as a true friend of the soul, as an 
enlightened philosopher, as an unfailing guide, the Bonafide Spiritual Master who 
embodies fully the very God whom he serves devoutly. One who seeks refuge at 
the feet of Aksara-Guru, and obediently affiliates himself with the Aksara-Guru 
becomes brahmaripa a freed soul resembling Aksarabrahman. The Sruti says: 
“brahmavid brahmaiva bhavati.” (Mund. Up. -3/2/9) “The true knower (realizer) of 
Aksarabrahman becomes (similar of) Brahman” and the Sruti further says that, “One 


who becomes like Aksarabrahman attains Parabrahman” (TU 2/1/1). 
As seen earlier, Aksara stands closest to God; Purusottama and Aksara are distinct 


realities, but Aksara enjoys ‘Supreme Spiritual Union’ and oneness with God. God 


too does not leave Aksara and stay alone (solitary); though of course He is capable 
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of doing so by virtue of His supreme transcendental power. On the contrary, He, 


as if acts like one enslaved by the loving ties of Aksara. 


Aksarabrahman is eternally lost intending His God, and God remains lost totally in 
the person of Aksara. The divine love and relationship between the two is such 
that no one leaves the other. The words ‘consort’ or ‘other half’ do not convey 
the correct and complete relationship, because God always manifests 
simultaneously fully in the person of Aksara alone. Both Aksara and Purusottama are 
divya-murtis (divine personalities). The almost equal powers, rights, and privileges 
that Aksara enjoys and owes from Purusottama are like that of the royal Queen 
enjoying and owning equal royal authority from His Excellency, The King. 
Both Aksara and Purusottama are eternally free, devoid of three gunas and are 
not directly involved in the process of creation. Neither any phase/ aspect/expression 


of God nor that of Aksara unites with prakrti to set the creative process on. 


Nonetheless, Parabrahman is the Supreme Godhead and the Parama Guru while 
Aksarabrahman is the first Guru in succession and the Guru-parampara continues 
through Aksarabrahman in whom God fully manifests with all His glory, glamour, 
and grace. Aksara embodies in him God and God alone fully, works strictly 
inconsonance with the will of God and also presents himself as the ideal devotee 
teaching the lessons of right devotion and worship through his words and 


deeds. 


Accordingly, the followers of this faith hold the conviction that the present Guru 
Mahanta Svami Maharaja is the currently manifest form of Aksarabrahman, 
through whom Purusottama manifests on earth and works and redeems the 
seekers of salvation, Therefore, the Acarya (the Guru) is the first and the final 
means for moksa, because he and the God are not away and apart. Since the 
Aksara-Guru finds the greatest delight and devotion in serving his Lord, he 
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attunes and affiliates all seekers who approach him, to Purusottama, Who is 
the Supreme Value and the Summum Bonum of all spiritual endeavors. 
Purusottama shapes and secures the brahmic state of Aksarahood to the seekers, 
but does it through Aksara-Guru, who is the appropriate medium and mediator 
between jivas and Himself, after His departure from this world. So, it is the Lord 
alone who is the ultimate redeemer and the Supreme Goal and the Supreme Object 


of worship, here and hereafter. 


Svaminarayana is primarily present in the person of the Guru, also in the images 
and sacred scriptures. The Guru is spoken of as ‘the sacred texts personified’ 
because he lives in harmony with all the precepts of the scriptures given by 
Svaminarayana. Without such a Guru, it is said, there can be no satsamga. It is 
only through association with Aksara who has come on earth in a personal 
form that one can get rid of one’s vices, baser instincts, and the clutches of 


maya, and thereby gain release. 


Describing the glory of paramabhakta (Aksara-Guru), Svaminarayana explains 
that wherever the best devotee (Aksarabrahman) goes, the Lord follows him, 
accompanies him. As the devotee cannot live without Him, so does He cannot live 
without His best devotee. He does not remain away from the heart of that 
devotee even for a fraction of a second. Do not mistake him for a mere mortal, 
though he appears like an ordinary man or a saint. He is worthy of honor and 
adoration and reverence like God Himself. He (the Aksara-Guru) is an all- 
inspirer and all-illuminator He is the support and substratum of all the 
universes. Aksara has sway over Purusottama by his ideal subservience and 
highest devotion par excellence. Aksara is the intercessor between the bound souls 
and the almost inaccessible Lord. To seek grace and favor of God, Aksara the 
Guru is the only appropriate medium, who is the embodiment of supreme 
wisdom, highest devotion, motherly love, and affection and concern for creatures. 
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We, the finite, bound, erring souls are assured of His mercy, final pardon, 
perfection, highest bliss, and the service of His divine feet through 


Aksarabrahman, our first refuge to reach the final goal. 


Thus, Parabrahman is always accompanied by Aksarabrahman and never remains 
alone on earth; It is this Aksarabrahman - in another form, the abode of 
Parabrahman that is the Brahmasvariipa Guru on earth. Just as in his eternally 
distinct form, Parabrahman is fully manifest in his abode called Aksaradhama; 
similarly, on earth, he chooses to dwell in his human abode the same 


Aksarabrahman who has assumed the form of the Guru. 


This form of the Guru is mentioned in the Vac. As ‘Sant’, ‘“Satpurusa’, ‘Sadhu’, 
‘Bhakta’, etc. for example: “When one has the darsana of such a Sant, one should 
realize, ‘I have had the darsana of Parabrahman himself.”’(Vac. Sar. 10, p.226) 
Svaminarayana thus, reiterates that Parabrahman is present in and operate through 
the Guru. In the same way, the Upanisad reveal the Guru’s metaphysical 
authorizations as well as the absolute need for such a Guru in order to transcend 
maya and realize the highest, Brahmi state of enlightenment. The Mundaka 
Upanisad, For example, explains that for brahmavidyd one has to go to such 


Brahman Guru. 


“To realize that (higher knowledge of Aksara (also known as Brahman) Purusa (also 
known as Parabrahman), 1.e., Brahmavidyd), imperatively render, with sacrificial 
wood in hand, to only that Guru who has a realization of revealed texts (Srotriyam), 
who is Brahman(Brahma) and who is ever steadfast (Nistham) (in Parabrahman). 
(MU 1/2/12) Bhadresadasa comments on this mantra: “sa mateat sa, FS Faed fet 
fasdifa fs: sacraord corer oeadsd: war TTS! at Fed cars: eanaansiaa 
satan: fegatia wefaqueta ares sfc aaa Te aSrdisenseerdaiscaastiet Pearatsaca 
aa Vast Meld Peel USC ATIRHA Ud detonate “aevaral fe Wem’... 
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matreretacreray:|” (MUSB 1/2/12, p.254) “Brahman is Aksarabrahman, 
‘nistham’ means always having the conviction of Parabrahman. ‘Nistham’ normally 
considered as a single compounded term, Bhadresadasa provides the crucial 
distinction here that the Guru is one not just ‘established in Brahman’ Brahmani 
nistha but the very form of Brahman (Brahmasvariipa eva). Hence, the correct 
qualifier for the Guru is ‘Brahmasvaripa’, the form of Brahman (Aksarabrahman) 


Satpurusa and he leads the Sampradaya tradition.” 


The BGSB also confirms: “araeiia: wrafaciegrt: Penci eae eAA AAT TATRA 
TANSAST RA: t Get at Helfer sieeatea” (BGSB 4/34, p.110). “The Brahmasvariipa 
Guru who has the firm conviction and revelation of Parabrahman can preach 


brahmavidyd. 


comments: “stetsa a: sft centres weed g da” (BSSB 1/4/1) “The bridge in the 


The BSSB also mentions by referring to the KU 3/2 mantra and 


form of Aksarabrahman is the same Guru who is the means to liberation.” In this 
way, the Upanisads repeatedly described the Aksarabrahman Guru as a ‘setu’, or 
bridge elucidating his role to connect an aspirant to Parabrahman. “The bridge for 
those who offer sacrifices is Aksarabrahman, the highest.” (KU 3/2), “This is the 
bridge to the immortal.” (MU 2/2/5); now, the self (of all) is the bridge... (CU 
8/4/1), “The best bridge to immortality ...” (SU 6/19) 


As a matter of fact, the supreme glory of God (Parabrahman) is infinite and 
unfathomable; and hence, never fully comprehensible. However, Aksara among all 
dependent conscious beings knows and sings the glory of God to the highest possible 
extent, and hence, he is popularly designated as the giver of liberation(moksa). 
Being the best jnani, he is glorified by God Himself as His very self (Atman). Jniant 
alone is Brahmasvartipa i.e., Aksarabrahman, for there exists nothing in his 
consciousness except God. Therefore, such a jfdni (i.e., Aksarabrahman) is the 


dearest to God and God has him as the dearest one. Therefore, Aksarabrahman as the 
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best j7dni alone can unveil the transcendental majesty and supreme glory of Parabrahman 
in the best possible manner to the greatest possible extent. Through him alone, the best 
glimpse of God's transcendental glory is revealed to the devotees and seekers of God, 
who are striving to realize Him. Of course, God, out of grace may reveal Himself 
directly independently to a spiritual aspirant. We can conclude by saying that 
Parabrahman is completely present and in the Brahmasvaripa Guru. The 
statements containing the words pratyaksa or ‘Parabrahman manifest before the 
eyes’ now refer exclusively and forthrightly to the Brahmasvaripa Guru. Although 
the Guru is an essential entity to attain liberation, yet he is not Parabrahman himself. 


We will discuss that part in the next chapter of sadhana. 


5. PARABRAHMAN 
The Bhasyakara defines: 

TAT Ok Heal aA SALI 

ART Aas: PITT: FeITT: || SSSK 168 11 
Parabrahman Paramatman Purusottama Narayana Sri Hari is the lord of all lords 
and the compassionate all-knower. Parabrahman, the sovereign of Aksara, is 
eternal, supreme, always divine, faultless, ever with a form, above maya, one and 
unparalleled and a cetana sentient entity. Now we will explore these qualities of 


Parabrahman in detail. 


5.1 One Without Second 

This emphasis can be found in the Vacanamrta on both the peerlessness and 
uniqueness of Parabrahman or Parabrahman. Quoting this same phrase 
Svaminarayana expounds: “Only Parabrahman is like Parabrahman; no one can 
become like him. The Vedic verse ‘ekem evadvitiyam Brahma’ also explains that 
Parabrahman alone is like Parabrahman. This is the principle of all of the 
scriptures.” (Vac. Loya. 13, pp. 328-329) Enriching the uniformity of the 
Vacanamrta, in the last documented discourse of the Vacandmrta, where 
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Svaminarayana again echoes the singularity of Parabrahman, we also find his 
argument for a monotheistic system. “Only Parabrahman is like Parabrahman. 
Many have attained qualities similar to his by worshipping Him, yet they certainly 
do not become like Parabrahman... Thus, the governor of all activities and the lord 
of all is one Parabrahman. Not only that, but it also seems that no one can ever 
challenge Him. Therefore, Parabrahman is definitely one, and no one can become 


like Him.” (Vac. Gadh. 3/39, p.669) 


In this manner, the unequivocal supremacy and uniqueness of Parabrahman is never 
questioned or undermined. Ontologically, Parabrahman is one, matchless and 
unsurpassable. He is supreme. The Bhasyakara comments on the Upanisadika 
statements, such as CU 6/2/1, which announce Parabrahman as being ‘eka’ (one) 
and advitiya (without second): “afé warmraracdya:, dad: Tata Teal satieiepprsrera- 
areurnatd” (CUSB 6/2/1, p.254) “It is not possible that there would be more than 
one Paramatman. Infinite miraculous deeds happen through only one ontologically 


supreme entity Parabrahman.” 


In conclusion, we can submit that in all senses of the term, Parabrahman is unique. 
He is one and a kind, quite literally in a class of his own, sui generis. But that in and 
of itself does not make him supreme, for this description also applies to 
Aksarabrahman. Rather, it is by virtue of his infinite greatness the other entity can 


even approximate him. 


5.2 Sarvopart: Parabrahman as Supreme 


5.2.1 Lord and Amman of All Beings 
A frequent keynote found in the Vacandmrta conveying Parabrahman’s infinite 
supremacy is a description of Him as the ‘Lord of all lords’ and the ‘king of all 


kings’ reigning over the entire universe. Svaminarayana states: “Moreover, all of 
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the Brahmas, Visnus, and MaheSas of all of the brahmdndas pray to Parabrahman, 
‘Maharaja! Please have compassion on us and visit our brahmdnda’ - just as the 
chief of a village requests the world emperor.” (Vac. Pan. 4, p.369) A list of 
conclusions appears from this description. Firstly, Svaminarayana adds an 
important element to the understanding of Parabrahman as ‘world emperor’ - as not 
just lording over a vast dominion of land and wealth but having subjects over whom 
he reigns. He is not merely a landlord but indeed the sovereign emperor.”° The 
perfect relationship between Parabrahman and the world remains that just as the 
soul is to its body, so is Parabrahman to the world. And, vice versa, just as the 
physical body is to its soul, so is the world to Parabrahman; Svaminarayana often 
drew upon this relationship to explain that Parabrahman is the ‘omni-soul’ 
(sarvdtman) or super Gtman (Paramatman) of the entire world while narrating the 
nature of Parabrahman, That very Parabrahman is the dtman of countless 
brahmandas.*>' He is the self (Gtman) of all.?? Applying the body-self analogy, 
Svaminarayana firstly explains that Parabrahman Purusottama Bhagavan is the 


atman of all atmans. 


Moreover, when describing all the material elements of the infinite universe and 
then adding isvaras, maya, the muktas (liberated Gtmans of Aksaradhama) and even 
Aksarabrahman, Svaminarayana counts: “All of these constitute the body of 
Parabrahman.” (Vac. Gad. 1/64, p. 153) Svaminarayana acknowledges this to an 
individual level, mentioning demonstration of what an accurate comprehension of 
this doctrine would be like just as the dtman resides in the body, Parabrahman 
resides within the atman. The atman is the ‘sarira’ (body), and Parabrahman is the 
‘saririn’ (embodied self of selves). But how exactly is Parabrahman the dtman of 


all these beings and things? Well, Svaminarayana himself explains that all finite 


250 (Vac. Gadh. 2/66) (Vac. Gadh. 3/37) (Vac. Gadh. 3/39) 
251 Vac. Gadh. 2/17 
252 Vac. Loya.7 
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sentient beings (Gtman, i.e., jivas and isvaras) and Aksara constitute the body of 


Purusottama Bhagavan in that they are pervaded, dependent and powerless.”>*” 


The Bhasyakara confirms: “feemmiereit: wareested: caer ad Pam 
aaeardatisdl” (BSSB 1/2/14, p.70) “Parabrahman Sahajananda who has a divine 
luminous form remains in every sentient and non-sentient being by his controlling 
power.” Bhadresadasa discusses in the BSSB while quoting the subject sentence 
from the Brhaddranyaka Upanisad of the Yajur Veda, famously known as the 
Antaryami Bradhmana. “The omni-soul, entering within, is the controller of all 
beings.” (BU 3/7/1) It ends with passages from (BU 3/7/7) (of the Madhyandina 
recension), The Bhasyakara explains: “WesH<aric: aderracdattaedeadeattitcantech 
gad’ (BSSB 1/2/18, p.73) 


“All-pervading, all controller, embodied self, etc., are qualities of Sahajananda 
Parabrahman echoed in the scriptures.” Parabrahman Purusottama Sahajananda 
then, as the dtman, becomes the incredibly life-source of the entire world or 
creation, the cause for its existence and the ontic ground (ddhdra) upon which it 
can work. Just as a physical body expires and once separated from its soul, so, too, 
the world of spiritual and material realities cannot continue to exist even transitorily 
without Parabrahman. “At the stage of living, the body is thoroughly incapable of 
doing anything without the will, knowledge, and strength of the inner self. As the 
Kena Upanisad and Aitareya Upanisad, both confirm: Parabrahman is the Self 
(atman) of the self (jiva) - the ear of the ear, the eye of the eyes, the mind of the 
mind” (KeU 1/2) - by which it can see, hear, smell, speak and taste (AU 3/1). 
Consequently, all beings are totally dependent on Parabrahman to enliven, enrich 


them, and bring them to action. 


253 Vac. Gadh. 1/64 
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Svaminarayana describes Parabrahman as ‘ddhara’ (support) of the other entities 
emphasizing the utter dependence on Parabrahman in a way that, the essential being 
undergirding all beings, the final reality underlying all things. When we understand 
Parabrahman as the Gtman with ‘Parabrahman as the support’ that means they are 
integral to one another. The Svaminarayana Bhasyakara explains: “Just as 
Parabrahman is the dtman of ‘ksara’ (i.e. maya and all finite beings*>‘), he is also 
the atman of Aksarabrahman ... With his own powers, Parabrahman supports both 
ksara and Aksara.” Together, these excerpts provide a clearer picture of the 


relationship between Parabrahman and the other entities.””°> 


Svaminarayana explains this significant difference in Vac. Loya.13: “If 
Parabrahman (Parabrahman Purusottama Narayana) wishes, he can eclipse all of 
the liberated souls of Aksaradhama by his own divine light and prevail alone. Also, 
if he wishes, he can accept the devotion of the liberated souls and reside with them. 
He can eclipse even Aksara, in the form of the Aksaradhama in which he dwells 
and presides alone independently. If he chooses, he is capable of supporting the 
countless liberated souls by his own lordship, without even needing Aksaradhama... 
Through his own lordship, Parabrahman reigns as supreme.” (Vac. Loya.13, p.327) 
In this way, Purusottama is greater even than Aksara, who is greater than all else.*° 
This seems to be a direct translation of the phrase in MU 2/1/2: While a fuller 
conversation of this Upanisadika passage “Aksarat paratah parah,” Bhadresadasa 
comments to highlight the difference between Parabrahman and other entities: “In 
this way, Aksara is greater than all the jivas, isvaras, maya, and aksaramukta 
(liberated dtmans in Aksaradhama) ... And with Paramatman being greater (para) 


even than such a great Brahman by virtue of being his controller, master, inspirer, 


254 on this discussion in the Svadmindrdyana-Bhdsya, see BGSB 13/31-32, p. 290; KUSB 5/11, p.154; and the 
Ubhayalingadhikarana in BSSB 3/2/11-25, pp. 291-302. 

255 BGSB 15/16-18, pp.314-316 

256 Vac. Gadh. 1/64 
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support, dtman, etc. ... it is fitting that Paramatman is also called ‘Parabrahman’ 


(literally, ‘greater-Brahman’).”””>’ 


To add to this, Bhadresadasa elucidates why the adjective ‘great (mahdntama) 
found in verse 2/22 of the Katha Upanisad is appropriate in qualifying 
Parabrahman. He authors: “Parabrahman is great, indeed the best (utkrsta), because 
he is greater even than Aksarabrahman, who is greater than prakrti (i.e., maya) and 
its effects, all jivas and isvaras, countless emanations such as Matysa, Kaccha, etc., 


258 Bhadresadasa asserts at 


and countless aksara-muktas who are Brahmariipa. 
several occasions in his commentaries of the Vedanta canon, for example, in 
commenting on the famous Upanisadika text “All this is verily Brahman” (CU 
3/14/1), he explains: “It is because Paramatman is the controller and soul of 
everything that statements placing him in identical predication (samdndadhikaranya) 
with other things can be reconciled. Similarly, when explaining another locus 
classicus from the Upanisad,?*? On “Tat tvam asi” (CU 6/8/7), Bhadresadasa writes: 
“Both the terms ‘tat’ (that) and ‘tvam’ (you) ... are placed in identical predication 
because ‘fat’ pervades, controls, and is the very atman of the entire sentient- 
insentient world, including ‘tvam’.””©° Parabrahman thus pervades, empowers, 
undergirds, and governors - indeed, he enlivens - the entire world or universe, all 
the while remaining totally unaffected by and distinct from any of the inadequacies 
of the entities he ensouls. This body-self relationship again upholds the forthright 
supremacy of Parabrahman in relation to all these other entities. Ontologically, 
Parabrahman is the highest, most transcendental entity. As the term ‘sarvopar’ 
(literally above all), no other being or thing can ever surpass him in any way 
whatsoever. The Upanisad proclaims: “There is nothing greater than Param Purusa 
(i.e., Purusottama or Parabrahman).’”°! In this way, Upanisads use ‘param’ or 
257 MUSB 2/1/2, p.260 

258 KUSB 2/22, p.118 

29 CU 3/14/1, p.133 


269 CU 6/8/7, p.278 
61 KU 3/11, SU 3/9, PU 6/7 
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Purusa (supreme or best). Apart from this other terms found in the Upanisad and 
Bhagavad-Gita that describe Parabrahman’s pre-eminent position include ‘uttama’ 


(highest or best), ‘wtkrsta’ (best), ‘srestha’ (best) and ‘kdastd’ (ultimate).7° 7° 


5.2.2 Source of All Avataras 

Gunatitanand Svami, Svaminarayana’s most prominent pupil, successor and the 
preacher of the Svamini Vato, explains this ontological distinction more 
unambiguously with the help of various analogies. He was once asked in an 
assembly: “How should one understand the distinction between the avataras and 
the avatarin?” Someone answered: “Like that of an actor and his character.” 
Gunatitanand Svami remarked: “No, that is not how the avatarin is distinct from 
his avataras. Rather one should understand the distinction as like that between a 
king and his minister, an archer and his arrow, the moon, and the stars.” (SV 6/33) 
The direction of Gunatitanand Svami’s examples seems to be of two ways; “firstly, 
that the two sets of analogies are different from each other, i.e., the archer, king, 
and moon are different from the arrow, minister, and the stars; and secondly that 
the former is more powerful than the latter. Significantly, he rejects the analogy of 
the actor and his character, which would imply that it is Parabrahman himself who 
personally transforms into the avatdras or takes on their role.” As far as the 
supremacy of Parabrahman is concerned, we have to take into account that beyond 
being superior among all mdayic objects and minor beings, would be in seeing how 
he stands in relation to other deities or avatars. The answer to this question lies in 
the relationship between Parabrahman and the avataras? Svaminarayana explains 
this in Vac. Gadh. 2/9, a central discourse for understanding the supremacy of 
Parabrahman. Svaminarayana states precisely the belief that a devotee should have 
after stressing the need for an accurate understanding of Parabrahman’s nature: 


“One should also strongly maintain the strength of conviction in Parabrahman’s 


262 BGSB 7/7, 160 
63 BGSB 8/22 194 
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form, i.e. ‘I have attained the very form of Parabrahman who reigns supreme, who 
forever possesses a divine form, and who is the avatdrin, the cause of all the 


avataras.” (Vac. Gadh. 2/9, p. 403) 


Convincingly, He recaps this point with strong emphasis a little later in the 
discourse, this time enhancing a stern note of alerting too. “One should realize the 
manifest Parabrahman that one has attained to forever possess a divine form and to 
be the avatarin, the cause of all the avataras. If, however, one does not realize this 
and instead realizes Parabrahman to be formless or like the other avataras, then that 
is regarded as committing blasphemy against Parabrahman.” Undoubtedly, this 
statement reflects that Parabrahman is not the same as the other avataras. Rather, 
He is their cause. The term Svaminarayana uses for Parabrahman in this context is 


‘avatarin’, meaning ‘lord or master of the avataras’. 


As we have expounded upon isvara and the process of creation in the last topics on 
isvara and mdyd, respectively. Thereby, it becomes clear that avatdras are 
ontologically distinct from Parabrahman. In further discussion, Svaminarayana 
reveals in Vac. Gadh. 2/31 about Virata Purusa (sometimes called Vairaja Purusa), 
the very self and executive administrator of each created brahmdnda: “It is said in 
the scriptures that the avataras emanate by way of that Virata Purusa.” (Vac. Gadh. 
2/31, p.460) In the Svamindrdyana Vedanta, it is evident and the essence of the 
scriptures that only when Parabrahman (referred to in that discourse as Vasudeva 
Narayana and Vasudeva Bhagavan) ‘enters into Virata Purusa can avatdras be 
possible. It is when Vasudeva Narayana resides in Virata Purusa ... that there are 


said to be avataras.”?® 


264 Vac. Gadh. 2/9, p.403 
65 Vac. Gadh. 2/31, p.459, Vac. Gadh. 2/10 
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On the other hand : “When that Vasudeva Bhagavan withdraws himself and 
separates from Virata Purusa, then it is not possible for an avatara to originate 
through Virata Purusa alone ... In fact, when Vasudeva the over-soul had not yet 
entered him, that Virata Purusa was not even capable of carrying out any of his own 
activities.”*°° And yet, Svaminarayana adds, because of this special entering by 


Parabrahman: “Thus, all those avatdras are Vasudeva Bhagavana’s only.”?°’ 


To make more transparent this avatar-avatarin relationship, the Bhasyakara 
comments on the BG’s Vibhuti yoga: “cairaeat cert Saari aart a Aa 
TSR SSeS ercareaae HM MHA, TTTerSTT Fecarrefe fesreory| 
aa cae Rarmerfasricd ast cart qfternfertananarateera weatieat: 
AHS Aatarashy Wace ates Hac HACA: A Vale Hele faery aa a sad “atari 
wet aeat ¢ carat wet a eae oft odiat ot acer foes ed yoreriteay’ (2.6/0 (sia Heated 
TATA wesata” (BGSB 10/3, p.223) “Parabrahman is the Lord of all 
Jivas, isvaras and all liberated dGtmans. Even Aksarabrahman, who is greater than 
jivas, isvaras, and controller of all them as well. Thus, Parabrahman is even greater 
to Aksarabrahman. If the word ‘loka’ reflects the realm, then Parabrahman is the 
master of all abodes, which are famous in the Puranas, and He is the greatest of all 
devas and Aksaradhama as well. He is the ultimate controller of all the masters of 
the different realms. As the SU echos that Paranbrahman is the deity of all deities 
and master of all masters, lord of the entire universe. In this manner, the word 
Mahesvara clearly indicates a different entity (avatara) which is not Parabrahman 


(avatarin).” 


Succinctly, we can say that Parabrahman is the master of all master, lord of all lords, 


and venerable for every being. After explaining the Vibhiti*® is different from one 


266 Vac. Gadh. 2/31, p.461 
°67 Vac. Gadh. 2/31, p.461 
268 BGSB 10/19, p.230 
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who says this is my Vibhati, Bhadresadasa makes a clear distinction from isvara 
Ram and Krsna to Parabrahman. He states: “saa aderoed ware: saver” (BGSB 
10/31, p.234) “Thus, Parabrahman’s supremacy is known.” “aafamaaatarenrs 
Tea: Pace ca sata aeearaaatasiaad” (BGSB 10/37, p. 236) 
“Parabrahman, who is all controller and cause of all avatars reenters in the son of 
Vasudeva (Krsna, isvara) through his resolve.” Within the discussions of 
Parabrahman as one and without the second, the supreme lord, the soul of the entire 
world, the cause of the avatdras and, as greater even than Aksarabrahman have been 
primarily concerned with his supremacy in relation to others, which have been 


described by us. 


5.3 Karta: Parabrahman as Omni-agent 
We shall first have to unpack what the Svamindrayana school of philosophy means 
by the term ‘all-doer’ and its other related terms. It will be detailed in the following 


points: 


5.3.1 Parabrahman is the All-Doer and All-Cause 

The Vedanta claims that Parabrahman is the all-doer; what does that actually mean? 
To answer this question first, we will understand what Parabrahman’s power is and 
what type of functions He does. The analysis of the Vacanamrta and the 
Prasthanatrayi Bhasya reveals that the Svaminarayana Vedanta includes a number 
of aspects in the agency of Parabrahman. As ‘karta’, Parabrahman creates, sustains, 
and dissolves, controls, supports, empowers, inspires, dispenses, and permits 
karmic fruits. Svaminarayana uncovers it in numerous discourses that Parabrahman 
is responsible for the creation, sustenance, and dissolution of the universe. For 
instance: “Beyond that Aksara is Aksaratita Parabrahman Purusottama Bhagavan, 
who is the all-doer — responsible for the creation, sustenance, and dissolution of 
everything.” (Vac. Gadh. 1/51, p.125) “That greatness of Parabrahman should be 


understood as follows: (Parabrahman Purusottama Bhagavan) is responsible for 
206 


creating, sustaining and dissolving countless millions of brahmdndas.” (Vac. Gadh. 


1/78, p.199) 


However, “Parabrahman does not himself directly engage in the process of creation, 
sustenance, and dissolution. As we saw more in the topic on maya and the evolution 
of the physical world (jagata), it is by Parabrahman’s mere will (sankalpa) that the 
entire creative Process (utpatti-sarga) is originated. Unquestionably, it is also 
completely true to say that without Parabrahman’s will, there would be no creation, 
substance or dissolution, and thus, it is precise to depict Parabrahman as, eventually, 
the creator, sustainer, and dissolver.’’® In addition to this, md@yd is the actual 
material from which the physical universe is composed, and it is also one of the five 
eternal entities of the Svaminardyana metaphysical system. Significantly, it is 
noteworthy to observe that when discussing Parabrahman’s doer-ship, 
Svaminarayana also stresses Parabrahman as being the ‘kdrana’ - i.e., the cause of 
all things, including creation - often together with him being the ‘karta’. For 
example: “What is that Parabrahman like? Well, he is indeed the cause of all causes 
(sarva kdrannd pan karana).” (Vac. Gadh. 3/31, p.647)*”° “Parabrahman 
Purusottama Narayana is the all-doer, the all-cause, the all-controller.” (Vac. 


Loya.13, p.327)*” 


The Bhasyakara reveals this truth from the Prasthdnatrayi: “wart FacTAAT YATE: 
aah wart araate earsate anata Prarate aft what art aafa yaureaa:!” (BGSB 9/5, p.205) “By 
only my will, everything is created, sustained and dissolved, supported, controlled, 
inspired, empowered, permitted, and dispensed karmic fruits. Krsna tells Arjuna: 
Thus, see this my magical power.” The TUSB explains: “ud sasatcafteaed afceateeact 
acreaeded ait aa aaled Welch at ate seit carry” (TUSB 3/1/1, p.396). “Here, Bhasyakara 


69 SU 1/1-3 
270 See also Vac. Loya.2 
271 See also Vac. Gadh. 1/51 
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uses the word Brahman for Parabrahman. (#¢ s@ waa) thus, Parabrahman is the 
cause of the creation, sustainment, and dissolution of this universe. Sometimes in 
the Vedic scriptures, these three attributes are mentioned together and sometimes 
one of them reflects as an attribute of Parabrahman as per the contexts.” In the 
Iksaternadhikaranam of BSSB, the Bhasyakara comments on the Sadvidyad which 
is the subject sentence of the discussion: “sansa Uses 
aarrrafaatrcraand Perot” (BSSB 1/1/12, p. 36) “The Sruti narrates that 
Brahman and Parabrahman are the cause of the creation, sustainment, and 


dissolution of the universe.” 


5.3.2 Efficient Cause and Material Cause 

In the Indian philosophical system, the cause and effect factor is discussed at length. 
There are two types of causes for every creative outcome: the efficient cause 
(nimitta karana), which refers to the agent who affects to the creation, and the 
material cause (upddanakarana), which refers to the very material from which the 
object is created. Let us explore this, in the creating of an earthen pot, the potter is 
the efficient cause while the clay is its material cause. Of these two types of causes, 
maker, and material, which cause is Parabrahman? As per the Svaminarayana 
Vedanta? The answer is both; Parabrahman is the Abhinnanimittopadanakarana, 
the combined (non-distinct) efficient and material cause. For example, 
Parabrahman as the efficient cause of the universe, “That Parabrahman Purusottama 
Bhagwan is the all-doer - responsible for the creation, sustenance, and dissolution 
of everything - and is also the cause of all.” (Vac. Gadh. 1/51, p.125) at the same 


time, He is the material cause. 


Svaminarayana further adds: “A cause always pervades its effect, and 
simultaneously, also remained distinct from it. Thus, if one looks from the 
perspective of Parabrahman Purusottama Bhagavan the cause of all — then nothing 


else appears to exist except Parabrahman Purusottama Bhagavan.” The causality 
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referred to here by Svaminarayana is of both types, thus bringing together 


descriptions of Parabrahman as both the efficient and material cause the Bhasyakara 


comments: “semaines ‘adad ae eit sereii’ (o. 8/2/38) afd 


feoorernractRaberhicadad Peta ede... zdcared” (BSSB 1/1/12, p.34) “Thus, 
Upanisad narrates the Parabrahman as ‘sat’, who himself wished that, ‘may I be 
many, may I grow forth.’ That indicates Parabrahman, who possesses all divine 
indriyas and is with definite form, as the material and efficient cause of the 


universe.” 


The UB also confirms: “weeta cer (ATH:) ST Tit Pareratarercrcad’” (AUSB 
1/1/1, p.417) “Only Parabrahman is the efficient and material cause of the 
universe.” When we say this, then there may be some doubts and questions about 
how this is possible for Parabrahman and, even if it is, how it may affect his precise 
nature.”’”” Parabrahman is a sentient entity and an intelligent creator of the universe, 
the efficient cause, seems reasonable enough. But how can Parabrahman be the 
material cause of the universe? As we know that maya is the primitive matter from 
which the universe is made. So does Parabrahman as said in the Upanisad and Vac. 
“take the form of mdyd and literally become the physical world’ with its 
innumerable objects of innumerable names and forms? Indeed, for we have already 
discovered Parabrahman has a distinct, definite, and transcendental form in his 
abode, which he never abandons. So then does that Parabrahman somewhat become 
the visible world, still remaining in part in his transcendental form? But that would 
make him incomplete, divisible, effectively mutable, whereas the sastras, including 
the Vacandmrta, proclaim Parabrahman to be whole, without parts (niramsa), 


indivisible (akhanda) and immutable (avikarin).”*” 


272 BSSB. 2/1/27-28, pp.177-178 
273 SU 6/11; Vac. Pan.2 
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These objections are presented in the commentary of BS 2/1/7. The objectors’ 
challenge can be recapped thus: If you insist on Parabrahman being the material 
cause of the world, then you will have to accept him as either having parts or being 
without a distinct transcendental form. This noticeable philosophical tight spot is 
settled by Bhadresadasa by firstly taking recourse in sdstrika revelation.” 
Convincingly, at the very beginning, when discussing sources and tools of 
Svaminadrayana School of philosophy is described, revelation according to the 
teachings of the Guru is the only authoritative way by which to accurately determine 


the nature of Parabrahman. 


BhadreSadasa thus explains that that which is beyond our senses and mind cannot 
have any other means of confirmation except scripture. The basic reasoning is: the 
Srutis reveal Parabrahman as being the material cause as well as being whole, 
immutable, indivisible, etc., then there is no point to argue? We have to summon 
two key doctrines to substantiate this point and to help explain how Parabrahman 
can indeed be the joint cause of the universe. Firstly, since Parabrahman is the inner 
self of the universe, he permeates, empowers, and controls his entire body. 
However, this permeating is by his antaryami-sakti, or exceptional yogic powers, 
“allowing him to, hence, be immanently present within all while still being 
distinctly transcendental. For the task of creation, specifically, Parabrahman 
especially‘re-enters’ maya and the various elements, overpowering their own 
identity and reigning supreme within them. It is in this sense that Parabrahman is 
said to take the form of maya.” Svaminarayana explains this in Vac. Gadh. 1/41. 
After establishing that ‘Purusottama Bhagavan creates and enters the various types 
of life-forms as their cause and as their indwelling controller (antaryamin), He adds, 
as if responding the above objection: “‘There is only one Parabrahman Purusottama 


Bhagavan, and it is He who enters all and resides in them as the indwelling 


274 Ananyatvadhikarana in BS 2/1/14, See BSSB 2/1/14-21, pp. 168—73/45 CUSB 6/2/1-3, pp. 252-8/40 and in BU 
1/4/10 for Aksarabrahman. 
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controller. But, He does not himself become the jivas and isvaras by assuming many 


forms.” (Vac. Gadh. 1/41, p.104) 


The second doctrine involves the view of causality established by Svaminarayana, 
in Vac. Loya. 2, Svaminarayana clears these points in this way: “Parabrahman, who 
is the cause of all, appears like a human being, yet by his powers, he is able to create 
countless millions of brahmdndas from his body (i.e., maya) and is able to absorb 


them back into himself.” (Vac. Loya. 2, p. 285) 


The Chdndogya Upanisad explains the famous Sadvidyd in the preaching of 
Uddalaka to his son Svetaketu also refers to this idea. “Dear son, in the beginning, 
there was verily only this Being, one, without second” (CU 6/2/2) - refers to 
Parabrahman as being the material cause, the primordial Being from which all 
springs forth. The following verse at once says: “That (Being) thought (literally, 
‘saw’), ‘Let me be many’, ‘Let me propagate” (CU 6/2/3), points to an intelligent 
being, establishing that primordial Being as also the efficient cause who wills, 
inspires and thereby initiates each new cycle of creation.” The same twofold 
representation of Parabrahman is made in TU 2/6/3—2/7/1 and AU 1/1/1/40 Both 
passages contain similar words to the Sadvidya instruction above, with the latter 
being especially useful because it uses the term ‘Gtmdn’ instead of sat, 1.e., “In the 
beginning, there was only this one self (Gtmdn) ... He thought (‘saw’), ‘let me create 
the worlds’. He thus created the worlds.” (AU 1/1/1) After the opening aphorism 
instructs that an inquiry into Brahman should be conducted, The second 
Brahmasitra meticulously debates the causality of the world. Janmddyasya yatah 
(BS 1/1/2), “That Brahman is that from which (occurs) the origination, etc. of this 
(world).” 


75 CUSB 6/2/3 
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As BhadreSsadasa explains: In this debate, when the objectors argue that Brahman 
could plausibly refer to such beings as a Brahmin, or Brahma the isvara, or a jiva 
or liberated soul, or even the Vedas, Bhadresadasa is quick to emphasize that it is 
impossible for any of them to be both the efficient and material cause of the world, 
because only Parabrahman can go into, control and empower the whole world as its 
self. Thus, only Parabrahman can be the complete cause of everything, not anyone 


or anything else. 


Though, considering Parabrahman to be both the efficient cause and material cause 
of the universe advances a serious and potentially stubborn dispute against the 
perfect nature of Parabrahman. Even the Svamindrdyana Vedanta can not 
disbelieve that a causal substance (the material cause) is not dissimilar from its 
effect, just as a pot is similar to the clay from which it was produced and a piece of 
cloth from its threads. This raises some questions like; since the world is composed 
of things that are inert, mutable, in flux, sorrow-filled, ordinary, sullied by the 
impurities of maya and always constituted of the three mdyic qualities (sattvaguna, 
rajoguna, and tamoguna), how can it be that Parabrahman is its material cause? The 
objectors are efficiently saying: if you claim on Parabrahman being the material 
cause of the universe, you will have to admit that He is no longer conscious, 
immutable, unchanging, divine, and replete with bliss, pure and forever 
transcending maya. In reply, the Brahmasiitras assert: “But it can be seen.” (BS 


2/1/6) 


The answer, as Bhadresadasa enunciates, “there are examples - both around us and 
mentioned in texts - that disconfirm the position that the effect is necessarily the 
same nature as its cause. For instance, hairs grow froma person, and in the Taittiriya 
Upanisad, ‘from space came air; from the air, fire’, etc.” (TU 2/1/1) Space is 
without any of the tactile qualities found in air, nor does air have the form or 
appearance of fire? Therefore, there is unwarranted in Parabrahman being the 
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material cause and still being different in nature from the universe and unblemished 
by all its inadequacies. This is feasible by virtue of him being the indweller, 
controller, support, and self of everything, including of maya from which the 
universe is composed. In Vac. Var. 7 Svaminarayana asserts this by further 
elucidating upon the concept of Parabrahman as anvaya and vyatireka - that 
Parabrahman can be immanent within and non-different from maya as its self and 


yet be completely distinct from it in his Aksaradhama. 


He explains: “The principle of anvaya-vyatireka is not that Parabrahman has 
become half immanent within maya and remains half distinct in his abode. Rather, 
Parabrahman‘s form is such that he is immanent within mdyd and yet, at the same 
time, he is distinct. Parabrahman is not afraid, ‘What if I enter maya and thereby 
become impure?’ Instead, when Parabrahman associates with maya, even maya 
becomes like Aksaradhama (his abode); and if he associates with the 24 (mdyic) 
elements (of creation), then they also become Brahmaripa (i.e. like Brahman).” 
(Vac. Var. 7, pp.546-547) Therefore, there is no question of Parabrahman becoming 
flawed. He can safely be the material cause of the world as well as its efficient cause 


without imperiling his decency. 


5.3.3 All-doer Still Non-doer 

The most fundamental principle of the Svaminarayana Vedanta is that “Only 
Parabrahman is the all-doer.” (Vac. Gadh. 2/21, p.440) Parabrahman is totally 
‘unaffected’ or ‘unspoiled’ (nirlepa) by these actions. His perfect nature is in no 
way tainted. This being Parabrahman can justifiably be regarded as the pure all- 
doer of all that is. More specifically, in Vac. Gadh. 1/62, Svaminarayana affirms 
that a person with the perfect conviction of the nature of Parabrahman 
comprehends: “Parabrahman is not like time, not like karma, not like nature, not 


like maya, and not like Purusa. He realizes Parabrahman to be distinct from 
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everything, as the controller of them all and the cause of them all.” (Vac. Gadh. 
1/62, p.145) 


Bhadresadasa also highlights: “ai wareart wait dessert germans wefan spatter + 
feeafed aot fared 4 ssated aat fe até Havant g Hartt 4 agradii” (BGSB 4/14, p.99) “Every 
type of good and bad karmas do not bind Me. I am not controlled by them; instead, 
I control them.”?’° Moreover, the crucial discussion takes place in the 
Vilaksanadhikarana of BS, in which an objection is made that if Parabrahman is a 
material cause and He resides in everything as their antaryami then how can he 
possibly prevent himself being untouched? Bhadresadasa answers: “aut 4 at 
cHerarenneay att qpeHVSea ca Test: CATE Gat cael euater aeret fecareitferpey Ta: 
TAA aT HAUT ATTA Taree Tes Fuaeeaa” (BSSB 2/1/9, p.163) “Even 
as materials like ornaments are not able to affect their cause the gold, then how 
possibly the effect in the form of mdyic creations can influence their ultimate cause 
Brahman and Parabrahman which are eternally detached from their effect.” All 
these scriptural statements echo Parabrahman as the controller and omni-doer, 
supporter, sovereign lord, and sole independent doer of everything. He is indeed the 


independent doer of everything.?”’ 


5.4 Sakara: Parabrahman as Having Form 

Since his childhood, Svaminarayana had been very fond of this sa@kara principle. 
Almost all his documented descriptions repeatedly and decidedly reveal the actual 
form of Parabrahman. He enforces that Parabrahman is sadkdara (with form), that He 
has an eternally divine human form. Each of these four terms is important for Him: 
Parabrahman has a form, but while it is human in shape, that form is not constituted 


of any mdyic material; it is divine and deprived of any of the impurities, 


276 BG 4/9, 4/13, 
277 BSSB 1/1/2, pp. 12-17, BSSB 2/1/6, pp. 161-162. 
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imperfections, and limitations of maya. This is a fundamental principle. It is true at 
any time and tense. When He is forever present in his transcendental abode or 
pervaded throughout the world, and even when he chooses to manifest on earth. 
Now we are highlighting numerous aspects of Parabrahman’s form and how 


potential charges against this belief have been addressed. 


5.4.1 Eternal Form 

In the various Vedantic system, Parabrahman is accepted as sdkara, but only when 
he comes to the earth, otherwise he is not sakara, but Svaminarayana does not 
accept this principle; instead, he explains in over twenty discourses that 
Parabrahman is ‘sakara’ forever. For example: “Parabrahman, who is Purusottama, 
forever presides with a divine form in his Aksaradhama.” (Vac. Gadh. 1/71, 
p.172)°”8 “Therefore, Parabrahman indeed forever possesses a form... and is forever 
present in his Aksaradhama.” (Vac. Gadh. 3/35, p.658) Here, significantly, 
Svaminarayana states that Parabrahman is sa@kara in Aksaradhama, as well, which 
is the divine abode of Parabrahman wherein he infinitely resides and entails the 


term sada (forever and eternally). 


Svaminarayana clarifies: “Even at the time of Atvamtika-pralaya (final dissolution, 
1.e., before the beginning of a new cycle of creation), Parabrahman and His 
(liberated) devotees remain in Aksaradhama with a definite and divine form 
enjoying divine bliss.” (Vac. Pan.7, p.380). The ancient scriptures of India also 
assert the definite form of Parabrahman. The CU states: “cea aan ecard queteranfartt 
aeattefa ara’ (CU 1/6/7) “Whose eyes are like a blue lotus, his name is ut, for he has 
risen (udita) above all evil.” The Bhasyakara comments on this mantra: 
“frat: WaT: | Ua, stecfecs feronal ferreray ewan: STOTT Hs UI TAT: 
wa See quetdanfaht scafere: wear: wat areplacd sfemfeami(CUSB 1/6/7, p.39) 


278 Vac. Var.12, Vac. Gadh. 3/32 
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“Parabrahman’s eyes are like beautiful blue lotus’. That golden, luminous and 
handsome person, who is seen pervading the sun, with the golden (luminous) beard 
and golden (luminous) hair, he is glowing altogether to the very tips of his nails. In 


this way, Parabrahman’s definite form is asserted.” 


The BS also elucidates that Parabrahman is not only sakara after the creation but 
he is also sakara before the creation of the cosmos. In the /Asaternadhikaranam of 
the BS, an assiduous topic was discussed. In that treatise, on the basis of the ‘sat 
karanavada’ (CU) the question was raised that who is the final cause of the world? 
The opponent, mainly the Sa@mkhya School, argues that it is pradhdna or prakrti 
who is the cause of the world. But the siddhanti responds that the Sruti ‘tadaiksata’ 
confirms that the cause must have eyes etc. Thus prakrti cannot be the cause 
because it is inert. Then the Bhasyakara concludes: “srieerorea feortaticattrenctatcach 
arefacd seerrafe”’ (BSSB 1/1/5, p.31). “Therefore, the Sruti here, in the form of subject 
matter, confirms that Parabrahman the cause of the universe has a definite form 


with divine eyes and other limbs.” 


5.4.2 Parabrahman in Human-Like Form 

Convincingly, it is not enough to know that Parabrahman has a definite and divine 
form.””It is necessary to know what that eternal form is like, for even objects such 
as pots and pans and creatures such as cows and horses have ‘a form’. So, what does 
Parabrahman look like? This enticingly simple yet bold question is at the heart of 
many spiritual discussions and disputes. Svaminarayana is unambiguous in his 
description: Parabrahman is in human-like shape (manusydkara_ form). 
Svaminarayana points out a fully normal human form by mentioning that 
Parabrahman possesses two-arms (dvibhuja). He declares in Vac. Gadh. 3/38: “The 


form of Parabrahman in Aksaradhama and the form of the muktas- the attendants 


279 Vac. Pan.7 
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of Parabrahman - are all real, divine, and extremely luminous. Also, the form of that 
Parabrahman and those muktas is two-armed like that of a human.” (Vac. Gadh. 


3/38, p.664)*%° 


He collects more detail about that form that before the bliss of the form of that 
Parabrahman, the sensorial pleasures of this realm and the higher realms pale into 
insignificance. Such is the form of Parabrahman and that form always has two 
arms.”*! As if in answer to our very own question above, Svaminarayana points out 
anticipating a follow-up question about other extraordinary forms of Parabrahman, 
he quickly clarifies that but by Parabrahman’s own wish, He may appear to have 
four arms, or sometimes to have eight arms, or He may even be seen as having a 
thousand arms.”*? Moreover, in Vac. Gadh. 2/13, Svaminarayana discloses the most 
vivid sketch of all the aspects regarding the human form of Parabrahman. “The form 
is dark, but due to the intensity of the light, it appears to be rather fair, not dark. The 
form has two arms and two legs, not four, eight or a thousand arms, and its 
appearance is very captivating. The form is extremely serene. It appears like a 
human in shape and is youthful. Sometimes that form in the divine light is seen 
standing, sometimes sitting, at other times, it is seen walking around.” (Vac.Ga. 


2/13, pp. 418-419) 


In this way, this human-shaped form is eternal; Parabrahman looks like a human 
when he manifests on earth, just as he does in Aksaradhama, even at the time of 


final dissolution.”*? The ancient Indian texts also describe the extremely luminous 


280 Vac. Var.2 

81 Vac. Loya 18 

282 Vac. Loya.18, In addition, Svaminarayana mentions in several other sermons the "holy feet’ {carandrvinda', or 
simply ‘carana'} of God (Vac. Gadh. 1/71, Gadh. 1/74, Loya.13, Loya.17, Gadh. 3/4, Gadh. 3/7, Gadh. 3/9, Gadh. 
3/11, Gadh. 3/13), often as being worshipped in Aksaradhama by countless millions of liberated souls' (Vac. Gadh. 
3/31; also Vac. Gadh. 2/25, Gadh. 3/39). Svaminarayana also cites descriptions from the Upanisads that describe 
Parabrahman as ‘seeing’, and thereby argues that God has eyes and indeed all sense organs (Vac. Gadh. 1/45, Pan.7). 
Together, these statements create a strong, clear image of Parabrahman as having a fully formed human shape, with 
two arms, feet, eyes and other sense organs, etc. 

283 Vac. Gadh. 1/37 
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form of Parabrahman present within the extremely luminous divine light of his 
abode.” In the BSSB, the Bhasyakara carries a longer aforementioned 


285 


discussion~*° of the subject matter of CU mantra 1/6/7 and concludes with the exact 


translation of Vac. Gadh. 2/13 and 1/37: “scafte wera araitcnces Preftia:| arepictentste Fat 
sarrerenrosht ¢ feoracanicendgerrt utd “qes:” seed frateacHl Fa GReysraT wal 
aqistied ¢ fap ad wt de Pitas ads + ada FoF Ua 
feeaitsareraish feordsistrraesracat attic: a deftadisd cafconsanaty feoaterdeac: Uta 
WIASSed SHIA: HIST ATATfeRtorssfatadidterperercdaareplas:| TASTE sPTeTIS EATS 


rarer farsi sft atta gearanfate:!”?°° (BSSB 1/1/21, p. 46) 


“In this way, Parabrahman is defined as having a definite form. This form or shape 
is not other shaped like but that form always has two arms. The form is dark, but 
due to the intensity of the light, 1t appears to be rather fair, not dark. The form has 
two arms and two legs, not four, eight or a thousand arms, and its appearance is 
very captivating. The form is extremely serene. It appears like a human in shape 
and is youthful. Even at the time of the final dissolution, unaffected from the kaal, 
He remains surrounded by the countless liberated souls, who are indulged in the 
constant darshan of Parabrahman in divine Aksaradhama, from where Parabrahman 


takes birth on the earth by His own wish.” 


The CUSB_ also’ confirms that human-shaped Parabrahman: “cafe 
feoafsanigcemieqaresraraatt yer seared + foe: @ waft partifs za” (CUSB 1/6/7, 
p.39) “That form of Parabrahman has two hands, two legs, and a perfect divine 


human form. In this manner, he would never be considered as formless either in this 


284 AU 1/1, BU 1/2/5, CU 6/2/3, BSSB1/1/5 

285 Antasdharmadhikarana; see BS-SB 1/1/21, pp. 45-6. See also MuU-SB 3/1/3, pp. 283-284 and SB 2/3/6, pp. 116- 
119 where Purusa' denotes Parabrahman, and also IU-SB 16, p. 24 for elaboration of ‘riipam'. 

86 sh a afi ‘smear area gesfea: '(a.2/x/2) gcarfer get orpfracatet froanciraiser caceddcamasfarretarcrtsacat 
Srepaissarenet saedifa fayaq| Pedtth ‘act sar scarey (Sr. 2/e/e) aft saearatdht deer ante sericea fh wsdl Uren 
TRUM SATA: | TAT ASA ‘STScI TA: TEATS "(FAT 8/¢), “Aer TRA: TRI VHTATVT (8/2 /3) SeaTEMeacaTHlrHcaa: ATA Asa:| Te TH serefecel 
fermrra: yeu:' (wr.2/8/&) sft Tere fee 2/2/22 
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world or in his abode.” As far as the shape or form of Parabrahman is concerned, 
we have to discuss two more aspects which are very important to understand the 
nature of Parabrahman. They are saguna and nirguna forms. Svaminarayana 
describes this in Vac. Kar. 8 as Parabrahman’s ‘original form’ (mila svariip) and 
these two forms. In this discourse, he first expounds Parabrahman’s nirguna form 
as being ‘subtler than that which is subtle’, because he indwells and ensouls all of 
the material elements and spiritual beings, including Aksarabrahman. He then 
portrays Parabrahman’s saguna aspect as being tremendously vast. He states: 
“Before the vastness of Parabrahman Purusottama Bhagavan, countless millions of 
brahmandas, which are encircled by the eight barriers (i.e., earth, water, etc.), 
appear extremely minute, like mere atoms. Those brahmdndas do not become 
smaller, but before the vastness of Parabrahman, they appear small. In this way, the 
extreme vastness of the form of Parabrahman is the saguna aspect of Parabrahman.” 


(Vac. Kar. 8, p.267) 


Here, we can anticipate a natural question that, then, in his nirguna form, 
Parabrahman is subtler than the extremely subtle, and in His saguna form, He is 
vaster than the extremely vast. What, then, is the original form of Parabrahman - 
who assumes both of these forms — like? Svaminarayana resumes: “The answer to 
that is that the manifest form of Parabrahman visible in a human form is the eternal 
and original form of Parabrahman. His nirguna and saguna aspects are the special, 
divine powers of that form.” The Upanisads also explain Parabrahman as: “Smaller 
than the smallest, larger than the largest.” (SU 3/20, KU 2/20), The Bhasyakara 
asserts this fact: 

eet Prot aie ot wat Prehiae | 

apt ¢ Wilscarreand eacedat tl SSSK 209 11 

Prtorate desta YRacaraT reat: | 

aenishteendeas aaTarerds TTT || SSSK 210 11 
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“In His nirguna form, Parabrahman is subtler than the extremely subtle, and in his 
saguna form, He is vaster than the extremely vast. In another meaning, when 
Parabrahman is called saguna means He is with all divine qualities. On the other 


hand, He is called nirguna that reflects that He is beyond all the mayic qualities.” 


5.4.3 Parabrahman Possesses a Human Form yet Divine 

When we assert that Parabrahman possesses a human form but here the doubt may 
arise that do all the imperfections and inadequacies of human form affect Him? As 
should be apparent from the statements cited above, a term that repeatedly features 
when the Svamindrayana Vedanta talks about the eternally human-shaped form of 
Parabrahman is divine (divya). This is to dispel the doubt that Parabrahman has a 
human form, then it will necessarily be flawed, sullied, and limited by all the 
limitations, impurities, and imperfections of humans. The Svaminarayana Vedanta, 
in its descriptions effectively saying by adding divine that Parabrahman’s form is 
certainly human in shape but it is by no means human in nature (anthropophilic) or 
substance (anthrosubstantic). Subsequently, while ordinarily human bodies are 
composed of mdya, Parabrahman’s form is not affected by all the mdyic 


imperfections, impurities, and limitations of human.7%’ 


Svaminarayana makes it a point to emphasize that Parabrahman’s form is totally 
unlike any other form. He explains this at considerable length, “the Vedas, the 
Puranas, the Mahabharata, the Smrtis, and other scriptures proclaim that the 
original form of Parabrahman, which is eternal, without beginning and divine, 
resides in his Aksaradhama.” Again he asserts, “His form is not like any form that 
can be seen by the eyes. His sound is not like any sound that can be heard by the 
ears. His touch is not like any touch that can be felt by the skin. His smell is not like 


any smell that can be smelt by the nose. Nor is Parabrahman like anything that can 


87 Vac. Gadh. 3/37, Vac. Gadh. 1/66 
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be described by the tongue.” In this manner then Svaminarayana concludes, “the 
form of that Parabrahman is such that it cannot be compared to the form of anyone 
in this brahmadnda. Why? Because all of the forms in this brahmdanda that have 
evolved from Prakrti-Purusa are mdyic, whereas Parabrahman is divine, not mdyic. 


So, since the two are totally different, how can they possibly be compared.””°* 


Subsequently, we can submit that Parabrahman’s body is not formed, as human or 
even devic bodies are, as a consequence of karmas accumulated over numerous 
lives by way of their association with maya and ignorance. Parabrahman, rather, is 
absolutely and eternally unaffected by maya, controlling it and transcending it 
instead. His form is thus never even slightly sullied by maya. Svaminarayana states: 
“In no way does even a hint of maya taint the form of Parabrahman.” (Vac. Gadh. 
2/4, p.393)?*? Before we start our analysis on this topic, how does Parabrahman 
remain unaffected even having a human-shaped form? First, we provide the 
background of the discussion: the objection is about when Parabrahman is the cause 
of all mayic worldly creation then when He assumes a human form or he becomes 


the material cause then Parabrahman must be mdyic in nature. 


The Bhasyakara answers: “aa cites feretatsracren + sata” (BSSB 2/1/28, p.179) “Not 
a trace of fault affect Parabrahman.” Again, the debate proceeds ahead. He claims: 
Parabrahman is “arefdcatt feoracaunferacemarshicat aay aerpfacdtata depferdtel:”” 
(BSSB 2/1/31, p.181). “Not only with any other form but a divine-human form.” 
This argument is used to refute one of the objections in BS 2/1/32, which draws 
from CU 6/2/1 and the same verse we saw earlier when discussing Parabrahman as 


the combined efficient and material cause. 


288 Vac. Panch. 4 
289 Vac. Loya. 13, Vac. Kar. 7, Vac. Pan. 7 
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Uddalaka explains to his son Svetaketu: “Oh dear son, in the beginning, there was 
verily only this being (sat).” Citing this, the objectors ask how “it can be possible 
for Parabrahman to have eyes, ears, hands, feet, life-breath, mind, etc., when there 
was absolutely nothing apart from being to make them from.” Bhadresadasa 
effectively retorts: “Indeed! They are not made from anything but are being itself. 
After analyzing this principle, we come to the point that how Parabrahman’s eyes, 
ears, and other ‘sense organs’ (as we would call them) are not like the organs of a 
human. Parabrahman does not need any senses or organs or mental faculty to know. 
He knows everything directly and independently.” This is because He is infinitely 
full of knowledge, and His mind, senses, and organs are all divine, celestial, and 
unlimited.””? Resuming further, “this non-material composition of Parabrahman 
also supports and expounds why He is not ascribed to a particular gender. As we 
saw in more detail in the chapter on jiva, Svaminarayana describes even the finite 
self as ‘neither male nor female’. ‘It is’, like Parabrahman, ‘characterized by pure 
existence and consciousness’.””?' We find another clue about the non-genderedness 
of Parabrahman’s form from the new, divine body that the jivas and isvaras receive 
during the state of post-mortem liberation when dwelling in the transcendental 
abode with Parabrahman. This transcendental body is like Parabrahman’s two- 
armed human-shaped form?” but adds elsewhere that it is: “Different from the two 
genders of the world. It is neither female in shape nor male in shape. It has a wholly 
Brahmika body, which is neither feminine nor masculine.” (SV 7/2) Nevertheless, 
to explain and understand the form of Parabrahman, we are applying some sort of 
name or identity to Parabrahman; the limitations of human language and 
imagination force us to use nouns, pronouns, and imagery inevitably have gender 


connotations. 


290 KeUSB 1/6, p.40 
29 Vac. Gadh. 3/22 
82 Vac. Gadh. 3/38; Loya.18 
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Parabrahman remains as one form at all times during the creation, sustenance, and 
dissolution of the universe but does not undergo any changes as mayic objects do. 
He always maintains a divine form.’?? This is because time devours everything 
except Parabrahman; that is to say, time’s powers are incapable of affecting 
Parabrahman’s form.”’* When we say that Parabrahman is unaffected by and any 
company or surroundings He has, then, is He like space? There should be an inquiry 
that how Parabrahman could have any form, let alone one that is human in shape, 
and not be limited to being within a specific ten-dimensional boundary. But as we 
learn earlier, Svaminarayana persists that Parabrahman is already unbound by 
space; there is no place where one can say Parabrahman is not. He is all-pervading, 
even while having a definite form, because of divine, yogic powers. The fact being 
made to any proponents of any formless Parabrahman is this: Svaminarayana stated 
in Vac. Kar.8, “If you wish to call Parabrahman formless simply to avoid him 
limited by space, well, Parabrahman for us is already unbound by space. He is 
everywhere at all times. So, there is no question of avoiding any undesirable but 
inescapable limitations. Besides, it is not possible to ‘measure’ Him by any physical 
measurements simply because he transcends all physicality and eludes all 
measurements.” Thus, Parabrahman is subtler than the extremely subtle, and 


...vaster than the extremely vast. 


The Upanisad similarly declares that Parabrahman is: “Smaller than a grain of rice, 
a barleycorn, a mustard seed, a grain of millet or a kernel of a grain of millet.” And 
yet equally, He is “larger than the earth, larger than the intermediate region, larger 
than the sky, larger than these worlds.” (CU 3/14/3) In this way, Parabrahman is 
“Smaller than the smallest, larger than the largest.” (SU 3/20, KU 2/20) What the 
Upanisads and Svaminarayana are trying to say, in effect is that such physical 


measurements or boundaries do not apply to Parabrahman. He is beyond all 


293 Vac. Gadh. 2/24 
294 Vac. Gadh. 3/37 
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limitations of space, even as He remains in His original form.””° According to the 
Svamindrayana Vedanta, then, Parabrahman has an eternal human form that is 
wholly unique, pure, and divine. After learning Parabrahman’s divine-human form 
in His transcendental abode, now we analyze Parabrahman’s manifest human form 


on earth. 


5.5 Pragata: Parabrahman as Manifest 

Till this point, we have dealt with here three aspects of Parabrahman — Parabrahman 
as sarvopari, karta, and sakara. Now we will investigate Parabrahman as pragata. 
All the features of Parabrahman analyzed so far, Svaminarayana lays special 
emphasis on the significance of Parabrahman being manifest (pragata) and 
realizing him as such. The English word incarnate or incarnation does not convey 
the correct sense, because it narrowly refers to the material body (or rebirth, or birth 
in a physical body). Therefore, the word ‘manifest’ or ‘manifestation of 
Parabrahman’ is perhaps found to convey the perfect understanding. Therefore, 
from Svaminarayana’s standpoint, it may be said that the two words ‘incarnation’ 
(avatara) and ‘manifestation ‘(prdakatya) have different connotations. The former is 
used in a very laxed and liberal sense as a generic term, while the latter is used in a 
restricted sense as a specific term implying ‘Parabrahman’s willing self- 
presentation’. Thus, the term ‘manifest’ is applied to ‘coming of or revealing of’ 
Parabrahman on earth while simultaneously being present in His highest abode. So, 
when Parabrahman descends on earth, He is not absent in His permanent residence 
Aksaradhama, but He assumes another equally beauteous-glorious-divine form. He 
rather manifests Himself in one more additional form to participate in the life of 


loving devotees.” 


295 Vac. Kar. 8 
296 Vac. Kar. 5 
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So, it is not descent from a higher plane to a lower plane with a physical body; 
rather, it is a spiritual descent into the celestial, human, or subhuman plane with all 
His transcendental glory and divinity intact accompanying Him. It is a descent out 
of love, mercy, and a desire to become accessible to all. Also, as Parabrahman 
manifests on earth, He possesses six unique opulence or supernatural attributes of 
transcendence, namely, perfect power, perfect beauty, perfect knowledge, perfect 
fame, perfect renunciation, and perfect wealth.??’ Thus, when sarvavatari 
Parabrahman (supreme godhead) Himself descends on the earth, He does so while 
simultaneously remaining present in His highest abode (Brahmadhama/ 
Aksaradhama)’’*, for He can assume as many forms as are necessary. He, out of 
His infinite ever-flowing grace for mankind, descends on earth, becomes one like 
us and unveils and reveals His transcendental glory and divinity.””? He, as such, is 
beyond the comprehension of finite beings, senses, mind, ego, and intellect. But, 
despite this, He wills to present Himself in the mortal coil and becomes accessible. 
This He can simultaneously do assuming as many forms in as many universes 


(worlds/earth).° 


When He Himself descends on the earth assuming a human form, His physical body 
appears to be finite and imperfect and corporeal like human beings; but He is neither 
limited nor affected (influenced) by the properties of maya (matter). Therefore, the 
visibly-manifest form of Parabrahman is as divine as the form of Parabrahman, in 
His highest abode Brahmadhama. In other words, the visibly-manifest form of 
Parabrahman on the earth is totally identical with the eternally present divine form 


301 


of Parabrahman in the highest abode.’ Whenever the supreme Parabrahman 


Himself descends on the earth, He brings along with Him in His retinue 


Aksarabrahman: the ideal supreme devotee and other released adtmdns as His 


297 Vishnu Puran 6/5/79 
°8 Vac. Loya 18 
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attendants.*” As in the Gitd, we find greater evidence. The BG introduces: aa aa 
ater sated Ad | STeIMTAATAS Tara BsiTeTeH_ || BG 4/7 11 “Whenever there is a major 


decline of in the form of Dharma (Svariipanistha the firm conviction of 


Parabrahman) and the rise of Adharma, O Arjuna, then I incarnate myself.” 


The Bhasyakara comments: “ers aapicarcastte Herre ener evant wa.” 
(BGSB 4/7, p.95) “Parabrahman by his independent will, sometimes He Himself 
manifests or sometimes he manifests through the jivas and isvaras by reentering 
them.” This statement leads us into the discussion where the question is why 
Parabrahman manifests? What is the purpose and purport of his manifestation? 
BhadreSadAsa provides solutions to this question and explicitly clears the way. He 
expounds that to grant liberation to infinitive jivas and isvaras is the primary 
purpose (BSSB 2/1/34, p.184) of Parabrahman. Along with this, he fulfills the 
wishes of His beloved devotees and establishes the dharma on earth (BGSB 4/8, 
p.96). Based on this evidence and the sampradayika tradition as alive today, Dr. 
Raymond Williams writes: in the Svaminardyana Sampradaya, its founder, 
“Svaminarayana is thought to be the single, complete manifestation of the Supreme 
Person (Parabrahman-Purusottama), and such, is superior in power and efficacy to 


all other manifestations of God.’ 


5.5.1 The Uniqueness of the Manifestation 

The analysis we have conducted so far of an almighty, supreme, all-pervasive, all- 
knowing, creator Parabrahman, is a reflection of the great Hindu tradition. Perhaps 
what dramatically sets apart the Svaminarayana School standing of Parabrahman 
from other systems is its emphasis that that supremely transcendental Parabrahman 
can be, and in fact is, wholly present and personable among us, in human form, here 


and now. Certainly, that Parabrahman descends upon the earth in human (or any 


302 Vac. Gadh 1/71 
303 Williams Raymond, Gods of Flesh/Gods of stone, (1985) p.145, USA 
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other freely chosen) form at a particular time is a concept that is familiar to Hindu 
tradition, especially of the Vaisnava kind. There are, however, two primary 
differences in this corresponding doctrine in the Svamindrayana tradition. Firstly, 
Parabrahman as pragata is the descent of the avatarin himself, not an avatara. 
Svaminarayana enunciates, for example: “One should realize the manifest 
Parabrahman that one has met to forever possess a divine form and to be the 
avatarin, the cause of all avataras.” (Vac. Gadh. 2/9, p.403) In various Vaisnava 


schools, these numerous avatdras have differing significance.*"* 


Moreover, after first manifesting and carrying out his desired plan on earth, 
Parabrahman lasts to remain fully present even after returning to his abode upon 
completing a typical human lifespan. He does this by living on through 
Aksarabrahman, whom, as we saw in the Aksarabrahman section, He perpetually 
brings with him in human form and who takes the role of the Brahmasvarupa Guru. 
This sets in motion the Guru Parampara, an unbroken succession of enlightened 
Gurus through whom Parabrahman carries on his liberation work. So even while 
the Guru is metaphysically Aksarabrahman in entity and thus ontologically distinct 
from Parabrahman, he serves as the complete and perfect medium for 
Parabrahman’s love, bliss, blessings, and granting in final liberation.*”° The 
elucidation of this topic also requires addressing some significant questions and 
challenges in order to comprehend it more fully. The manifestation of Parabrahman 
is forever on earth through Aksarabrahman. In this manner, this topic is essential 
regarding ultimate liberation. Therefore, we will discuss it in the next chapter. In 
the Svaminardayana tradition, to associate with the manifest form of Parabrahman 
and becoming brahmariipa is the main spiritual endeavor of all spiritual endeavors 


on earth. 


34VRS-2, pp.320-352 
3B SSB 1/1/32, p.57 
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6. Conclusion 

Parabrahman Svaminarayana revealed the existence of the five eternally distinct 
ontological entities; 1. jiva 2. isvara 3. maya 4. Aksarabrahman (also Aksara or 
Brahman) 5. Parabrahman (or Purusottama). Through the revelation of the above 
essential principle and the identification of these five distinct entities, 
Svaminarayana gifted the world with a novel Vedic darsana.*° Within the 
Svaminarayana Bhasya these five eternal entities are discussed in detail. The 
Bhasyas and Svaminadrayana Siddhanta Sudha contain the sdstriya form of the 
documented teachings of Svaminarayana. We analyzed in this chapter that this 
teaching of tattvapanchak is elaborated upon in great detail by Bhadresadasa, the 
Prasthanatrayi Bhasyakara. So, in light of Prasthdnatrayi Svaminarayana Bhasya, 
this chapter explored to illuminate the phenomenon of the high substratum of the 
philosophical tenet; means the five eternal entities: 1. jiva 2. isvara 3. maya 4. 
Aksarabrahman (also Aksara or Brahman) 5. Parabrahman (or Purusottama), found 
in the Prasthanatrayi. As a result of this study of this chapter, the inflection point 


is marked that the Svaminarayana Bhasyas follow the teachings of the Vacanamrta. 


3Bhadresadasa Sadhu, Parabrahman Svdmindrdyana’s Akshara-Purushottam-Darsana, Svamindrdyana 
Aksarapitha, Ahmedabad, 2018, p.3 
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CHAPTER - 4 
ANALYSIS ON THE BASIS OF SPIRITUAL ENDEAVOUR 


A full-scale philosophical system is necessary to engage with the problems in the 
following areas: metaphysics, epistemology, ethics and theory of value, logic, and 
philosophical method.*°’ Nevertheless, above all, philosophy is an intellectual 
quest. It aims at the inquiry into the nature of ultimate reality. The philosophy of 
realism is an attempt to understand the relationship between man and the world and 
as well as with the ultimate reality. On the other hand, as Radhakrsnan says, 
“philosophy in India is essentially spiritual.’”°°> In this manner, philosophy is a 
quest for freedom and the highest well-being, based on faith in the ideal, which is 
realizable through the practice of certain disciplines. Thus, the belief in 
Parabrahman as the ultimate reality, faith in Parabrahman to redeem one’s self from 
bondage, trust in the efficiency of the means and disciplines undertaken to realize 
the highest goal of freedom and the inspiring examples of those who have attained 


freedom are the chief marks of Indian Vedic Darsana. 


For Svaminarayana, philosophy and spirituality are two sides of the same coin. 
Mere intellectual apprehension without its efficacy and application in life is useless 
and unproductive. It is not worth the trouble if it does not help in reaching the goal 
it talks of. Therefore, philosophy must sub-serve the ultimate spiritual goal of 
attaining freedom; and this spirituality with a philosophical basis to satisfy 
intellectual quests and should become a positive rational movement. So, instead of 
being an academic activity of intellectual discussion concerning metaphysical reals, 


Svaminarayana sadhana is also a profound spiritual activity directed towards the 


3°’Potter Karl H., The Encyclopedia of Indian Philosophies, Metaphysics and Epistemology_ The Tradition of Nyaya- 
Vaisesika up to Gangesa, Motilal Banarasidas, 1977 
308 Radhakrsnan S., Indian Philosophy-1, Oxford University Press, Delhi, 1990, p.24 
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realization of the goal of freedom, the fruit (phala) of all cognitive-affective- 
conative labor. Therefore, Svamindrdyana Vedanta begins with philosophical 
inquiry, which takes into account ontology, epistemology, metaphysics, ethics and 
culminates in practical spirituality aiming at realization of the goal of freedom in 
one’s life time. Consequently, it discusses in detail the means (spiritual endeavor) 


to attain the goal (sadhand-vicara) and the nature and kind of moksa (phalavicara). 


1. Spiritual Endeavor (Sadhana) 
We already discussed that the Svaminarayana School accepts the existence of five 


eternally ontological entities.*°” 


Among this, the jivas and isvaras are bound by 
maya. By practicing spiritual endeavors and through the grace of Brahman and 
Parabrahman, jivas and isvaras are able to free themselves from mdyd and attain 
utmost moksa. All the efforts that an aspirant does by thought, word and deed to 
achieve the final goal of his life is called sadhana or disciplined and dedicated 
spiritual endeavor. After mentioning the importance of Brahmasvariipa Guru, 
BhadreSadAsa elaborates: 

wat arg wT VHcetegeecrars Fea | 

Gea qaeIea Taser carreras || SSSK-M p.306 11 


“To overcome and become free from the fear of mayic samsara, one should worship 
the manifest Svaminarayana, who resides within the Brahmasvariipa Guru with 
intense divinity.” The decisive aim of life is the ultimate liberation of one’s Gtman 
and attainment of Parabrahman. To accomplish this ultimate aim of life, an aspirant 
performs spiritual endeavors according to the precepts of the manifest form of 


Parabrahman.?!” 


The Svamindrdyana School of Vedanta aims to give an articulate system of 


philosophy combined with the tradition which satisfies aspirants to sustain their 


3°) Vac. Gadh. 1/7, p.36; Vac. Gadh. 3/10, p.599 
310 Brahmadarsana Sadhu, Brahmavidyano Rdjamarga-2, Svamindrayana Aksarapitha, Ahamadabada, p.1 
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faith and attain the spiritual goal. This goal can be realized during one’s life-time 
through the Guru-directed discipline enlivened and enlightened by brahmavidya. 
Brahmavidyad encompasses dutifulness (dharma), (vairdgya), knowledge (jfidna) 
and devotion (bhakti), which is crowned by the grace of Parabrahman earned 


through the devotion in its truly cognitive spirit.>"! 


Moreover, Svaminarayana’s philosophy is realistic. In it, man, the world, and 
Parabrahman are all real. Man’s stance on life and the world is real. The values, 
spiritual endeavor, bondage, and liberation are real. The rejection of these things 
would downgrade the whole spiritual efforts into a sort of mock-battle. The 
degrading of all these would lead to spiritual anarchy of virtues and values; and 
would cause apathy, inactivism, and a loss of inspiration and enthusiasm for self- 
ascent and freedom. Svaminarayana, therefore, holds that without assiduous 
spiritual endeavor (sadhana), the jivas cannot attain the highest goal.*!* 
Svaminarayana philosophy is centralized to Parabrahman, yet it emphasizes on 
spiritual endeavor. Therefore it includes ‘purusartha sastra’ (pathway of endeavor 
to spiritual goal) in addition to being ‘adhydtma-sdastra’ (the science of 
metaphysics) and ‘pramdna-sastra’ (the science of epistemology). It elaborately 
deliberates the saddhand- marga, the pathway to Parabrahman realization. The 
spiritual regulation, therefore, includes knowledge of reality, the goal, and the 
means. The supreme goal to be realized is moksa, and thus, also called 
‘paramapada’. This designation signifies the attainment of communion with the 


Parabrahman as well His supreme abode.*!° 


Parabrahman is both the goal and the means. He is the Summum Bonum. He is the 


first and final reality without whom no devas (isvaras), no worlds, no selves, and 


311 SSSK-366, 387 
312 Vac. Sar. 11 
313 SV 1/301 
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no spiritual efforts can ever be considered. Karma can find its fruition because He 
maintains the law of causation. Impartiality and retribution are there because He 
reigns supreme as the moral governor. He perceives to it that fortune is determined 
according to deeds. By His will and power, the values are preserved. Therefore, 
Parabrahman, in His plenitude with infinite bliss, glory, and power, is the highest 
goal for all seekers.*'* Additionally, Aksarabrahman, by Parabrahman’s eternal 
will, is the unavoidable means to attaining Parabrahman for all seekers.*!° In this 
chapter, we will be exclusively analyzing the Svamindrayana sadhana explored in 


the Svaminarayana Bhasya in light of the Vacanamrta. 


2. Grace and Self-Effort 

What role does self-effort play and what is the significance of Parabrahman’s grace 
to attain the ultimate spiritual goal? Or do both have equal weightage? These are 
some of the most discussed questions in the Indian Vedanta tradition. In the 
Svamindarayana tradition, both factors are necessary to attain liberation. Yet, each 
factor has a perfect proportion and essential role, which are elaborated in the 
Vacanamrta. Firstly, Svaminarayana chides those who rely on their endeavors to 
achieve liberation while discounting the absolute need and power of Parabrahman. 
Evoking the classical imagery of crossing the ocean of life and death, 
Svaminarayana explains: “A person without such a resolute conviction of 
Parabrahman’s nature attempts to attain liberation using the strength of his own 
endeavors, but he does not strive for it by relying on the grace of Parabrahman. 
Such a senseless person is as stupid as someone wishing to cross the ocean by his 
own efforts without the aid of a ship. On the other hand, one who wishes for 
liberation through the grace of Parabrahman is wise, like one who wishes to cross 


the ocean by traveling in a ship.” (Vac. Gadh. 1/37, p.94) 


314 Brahmadarsana Sadhu, Vacandmrta Rahashya- 2, Svamindrayana Aksarapitha, Ahamadabada, 2004, pp.20-21 
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On the other hand, Svaminarayana highlights personal endeavor or self-effort as 
well: “Therefore, the personal endeavor itself is the greatest of all spiritual 
endeavors for attaining liberation.” (Vac. Gadh. 2/12, p. 416). Now we will 
elaborately analyze the roles that each factor plays in attaining liberation. In the 
Svaminarayana tradition, with the inspiration of the Guru, when the aspirant’s 
spiritual endeavor (sadhand) reaches its acme of performance, it sketches a quicker 
answer from Parabrahman and His ensuing grace. He sprinkles His grace, draws a 
seeker closer to Him, uplifts him to the height of perfection and blesses him with 
the place in His divine abode. Parabrahman is the beginning and Parabrahman is 
the end of all endeavors. He is both an indispensable and sufficient means to realize 
the highest goal. Parabrahman’s grace motivates a seeker to tread the path of 
perfection, grants the necessary strength needed to perform spiritual endeavors, and 
provides inspiration in each stage. Bhadresadasa cites: 
SAMA: SAAT: TATaT ATHT HAT 
FeaMad Welees TATE ISSSK 3661 

“Parabrahman is an ocean of compassion and attainable through His grace. His 
grace is easily attainable through his favor. Purusottama, who is accompanied with 
Aksara, is pleased through brahmabhava.” To remind the power of Parabrahman’s 
grace, the Sruti reveals:°'° “Paramatman cannot be attained by instruction, nor by 
intellectual power, nor even through much hearing (i.e., learning). He is attained 
only by the one whom the Paramatman chooses. To such a one, the Paramatman 
reveals his own form.” (MU 3/2/3, KU 2/23). When elaborating on the term 


‘chooses’ (vrnute). 


Bhadresadasa explains: “a qa qa¢ waged Seta, ae vest vale sft aad, da 


TATA alt SATA Ach US: RATT eT: Mate eT” (KUSB 2/23, pp.118-119) “Of 


the worshipper who is dedicated solely to Him (svaikanistha upasaka). Only to such 


316 Here, diman term is used for Paramdtmana 
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a vessel of Parabrahman’s grace (Paramdtmakspabhajana) does he become 
realizable (labhya) and reveals himself.” Here, he describes Parabrahman as ‘an 
ocean of great compassion (pardmadaydsdagara) and a treasure of true love and 
grace (Arpanidhi).” Bhadresadasa adds at KU 2/23 that preachings, intellectual 
power, and scriptural learning represent all endeavors that can be performed in an 
attempt to reach Parabrahman. They alone are inadequate. Parabrahman, eventually 


remains ‘krpd sddhya’, attainable by grace alone.*!” 


BhadreSadAsa is cautious, however, of not forcefully pitting human effort against 
divine grace. In adding the word ‘kevala’ his comment above, he sheds light on that 
while all endeavors are adequate in realizing Parabrahman, they are insufficient 
alone. “They can still be effective in pleasing Parabrahman, who will then bequeath 
his liberating grace upon his beloved devotee. Convincingly, we can say that 
Parabrahman is pleased with the seeker’s devout, sincere and persistent effort or 
striving. Parabrahman Himself remains infinitely beyond the reach of those actions. 
So, Parabrahman’s grace is absolutely indispensable, useless either, even though 


they can only please Parabrahman and fulfill your endeavors through his grace.’*!® 


So, “Tar + tad-aieraererereantt go dcpterea eft faaiteaty” (MUSB 3/2/3, p.293) 
“Parabrahman is not realized by self-imagined means but by only His grace. This 
is the principle.” It is noteworthy that if there are any efforts that Bhadresadasa does 
dismiss as utterly pointless, they are the ‘self-imagined means’ 
(Svatahkalpitasadhana) of a person who does not follow the authoritative 


instructions enjoined in revealed texts or by the Guru. 


317 KUSB 2/23, p.119 
318 KUSB 2/24, p.120 
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These qualifications are indispensable because in the subsequent verse of the 
Mundaka Upanisad: “Paramatman cannot be attained by one who is weak, nor by 
inadvertency, nor by austerities marked without authoritative endorsement.” It then 
concludes: “But the knower of brahmavidya who strives by these means [i.e., 
learning, austerities, etc.) attains this Paramatman and enters Brahmadhama. (MU 
3/2/4) In consequence, when these same efforts - including those mentioned in MU 
3/2/3 and all others are informed by correct philosophical knowledge, practiced 
according to the calling and guidance of the Guru and directed solely to pleasing 
Parabrahman, they can indeed play some useful part in fortifying liberation by 


Parabrahman’s grace.” (MU 3/2/3) 


In this fashion, Parabrahman showers his grace upon whomsoever He pleases. Thus, 
even if Parabrahman’s grace is available entirely and equally for everyone, like the 
rain that showers upon the earth, it is only those who are adequate ‘vessels’ who 
can receive that grace and make use of it. Svaminarayana elaborates on this in Vac. 
Sar.11. When Muktananda Svami asks, “Personal endeavor is declared in the 
scriptures, but how much is actually achieved by personal endeavor and how much 
is achieved by Parabrahman’s grace?” Svaminarayana remarkably describes a 
worthy recipient of Parabrahman’s grace. Such a person, he illuminates, strictly 
observes dharmika disciplines such as “nonviolence and eightfold brahmacarya, 
has an absolutely firm realization of him/herself as the atman, is firmly detached 
from worldly pleasures and has extreme and enduring devotional faith. These four 
aspects of sddhand correspond to what is traditionally termed within 
Svaminarayana texts as dharma (observance of scriptural injunctions), jndna 
(atman-Paramatman realization) (not to be confused with the broader, more 
philosophical knowledge of Brahman and Parabrahman), vairdgya (detachment) 
and bhakti (devotion). Cooperatively, they are called ‘Ekdantika Dharma’ or 


‘Bhagavata Dharma’, which we will learn further is one of the reasons for 
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Parabrahman’s manifestation on earth,’*!? and which features repeatedly in the 
Vacanamrta and Svamini Vato as a milieu for pleasing Parabrahman.*”’ In Vac. 
Sar. 11, Svaminarayana is sure to add that all of these endeavors should be enjoined 
by the words of a true Guru and the scriptures, before concluding he says: 
“Parabrahman’s grace is only bestowed upon one who has _ such 


characteristics.”(Vac. Sar. 11, p.228) 


Possibly sensing the scale of the task of perfectly cultivating these characteristics, 
Nityananda Svami firstly acknowledges Svaminarayana’s theme but then instantly 
asks that what becomes of one who has some deficiency in cultivating these 
characteristics? Svaminarayana straightforwardly replies that then he does not 
attain ultimate liberation, i.e. Parabrahman’s Aksaradhama. Instead, he attains some 
other abode of Parabrahman.**' Here, Svaminarayana refers to the abodes of other 
avataras and paradisiacal realms of the devas, which, in comparison to 
Aksaradhama as good is extremely inferior. After further elaboration, 
Svaminarayana concludes by reiterating his answer, this time with added force: 
“Hence, whether it takes one life or innumerable lives, only when one develops the 
previously described characteristics and becomes extremely free of worldly desires, 
does one become a worthy vessel of recetving Parabrahman’s grace, and only then 
will one attain ultimate liberation. Without it, one will definitely not attain it.” (Vac. 


Sar. 11, p.228) 


In this way, Svaminarayana candidly mentions that liberation is a result of 
Parabrahman’s grace only, and that spiritual endeavor is required to receive and 


apply that liberating grace. BGSB echoes: “fataret fata: erematexadi sircat 
FARSI: Was TeeTEs siktereokd seita’” (BGSB 2/64, p.64) “A devotee who treads 


319 Vac. Gadh. 2/46, Gadh. 3/21 
320 Vac. Gadh. 1/21, SV 3/25 
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the path of righteousness shown by the scriptures and the Guru will attain the grace 
of Parabrahman and the Guru.” Moreover, the very next verse of the BG declares 
the benefit of this grace: “all the miseries and problems of that devotee are 
eliminated and he can engross freely in the form of Parabrahman.’’*”’ In this manner, 
the BG invariably demonstrates the micro role of both factors.**? The BSSB also 


highlights this fact.**4 


Now, we can figure a connection between the grace and the efforts by this example: 
TOT Aedes: Tat Tey Pads soe sf sta:”(BSSB 
3/3/55, p.351) “Only by the immense grace of Parabrahman, an aspirant can 
accomplish his spiritual endeavors, without Him, all the spiritual efforts are 
worthless, so one must add the brahmabhava in his spiritual efforts in order to make 
them fruitful, which are asserted in the scriptures.” At this stage, an important 
question is rising: in which form Parabrahman exhibits this grace? Bhadresadasa 
replies while commentating on KU 2/23, the same verse found in MU 3/2/3 cited 
above. The answer of this question can be given on the basis of the Svamindrdyana 
Bhasya that the form of Paramatman’s grace is like by seeing his devotee sincerely 
endeavoring by several means to please him, “Parabrahman, the ocean of grace that 
He is, gifts that devotee access to the profound association of the Aksarabrahman 
Guru — who is his Paramatman’s supreme worshipper, who has the greatest 
affection for Him, who eternally has a complete and perfect realization of Him, and 
who can be regarded as His own form - so that his devotee can easily realize him 
Paramatman.” Then, by listening, reflecting, etc. upon the Guru’s teachings, and 


serving him with the belief that he is the very form of Parabrahman - as directed by 


>? BGSB 2/65; p.64 

3 BG 18/56,58,62,73,75 

38 CAST SSTATE TT AA TTT TAHT TAHA TeawEdered eanHat” (BSSB 3/2/23, 
p.300) 
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such statements as “who has the highest devotion to Parabrahman and, as he does 
to Parabrahman, also to the Guru (SU 6/23),” etc. — that devotee, having developed 
oneness with his self and Brahman and having received the grace of Parabrahman, 
realizes Paramatman. (KU 2/23) In this way, the Svaminarayana School explicitly 


deciphers the role of Parabrahman’s grace and personal endeavors. 


3. Brahmavidya 

People perform various spiritual endeavors in order to attain liberation. Out of them, 
who have taken shelter at the feet of the Brahmasvariipa Guru, learn the way to 
earn the grace of Brahman and Parabrahman. Consequently, their sadhand becomes 
easy and fruitful. For this process, one must understand the nature of these two 
eternal ontological entities. In short, the knowledge of Brahman and Parabrahman 
is inevitable to attain ultimate liberation. In the general case, vidya means 
knowledge. Here, Brahman indicates both Brahman; Brahman and Parabrahman.°*”° 
As a result, brahmavidy4 encompasses the knowledge of Brahman and 
Parabrahman. Now we analyze how this knowledge results in the attainment of 


liberation. 


Svaminarayana explains it in Vac. Gadh. 2/3, using ‘brahmajndna' for 
brahmavidya: “Brahman is the cause and support of all, including Prakrti-Purusha, 
etc., and pervades everything by its antaryamin powers... Parabrahman, that is 
Purusottama Narayana, is distinct from that Brahman, and the supporter and inspirer 
of Brahman. With such understanding, one should cultivate oneness between one’s 
jivatman and that Brahman and worship Parabrahman while maintaining a master- 
servant relationship with him. With such understanding, brahmajnana also 
becomes a clear path to attaining the highest state of enlightenment.” (Vac. Gadh. 


2/3, pp.390-391) 


25 BSSB 1/1/1, p.3 
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Similarly, the MU defines brahmavidya: “Ara Tes de aes Tara at aad safer” (MU 
1/2/13) “By which Aksara and Purusottama are truly known is called 


a 99. 


brahmavidya.” Bhadresadasa comments on this verse: “geafte ‘aat yey de’ 
Paes sae Ta aaa ford, yesrecd @ daauelh wd waa ford 
FAUAAACHAA TAH TAH aA AeAcas EAT AST AAAI ATS ATTA Td UF HATER TEMP: |” 


c Nc N 


(MUSB 1/2/13, p.257) 


“Thus, by the revelation of this mantra, ‘Aksara’ refers to the divine entity 
Aksarabrahman, who is ontologically distinct from and inferior only to 
Paramatman. The term purusha on the other hand, refers to the divine entity 
Parabrahman, who is superior even to Aksara. By identifying brahmavidya as the 
means towards realizing these two ontologically distinct entities, the 
Aksarapurusottama Doctrine is understood as an expression of brahmavidya.” In 
this central announcement, Bhadresadaésa aims to show the cosmic role of 
Aksarabrahman, its ontological distinction from and_ sub-ordination to 
Parabrahman, and also the dtman’s need for Aksarabrahman to properly worship 


Parabrahman all of which constitute brahmajndna brahmavidyd, or we might call 


ultimate knowledge. 


In the previous chapter, we analyzed the adtman’s karmika dilemma - incessantly 
journeying through the cycle of births and deaths - and its cause as ignorance in the 
form of maya. To disperse this shroud of dark ignorance and break free from this 
transmigratory cycle, brahmavidya plays a vital role. Vedantic texts unambiguously 
state: “By knowledge, one attains and enjoys the immortal state.”°?° More 
specifically, when we analyze the essential role of philosophical knowledge in 
attaining to liberation from samsara, the Vacanamrta also enunciates clearly about 


the both from sdastric statements cited in its discourse, such as “There is no liberation 


26 KeU 2/4, IU 11 
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without knowledge” (Hiranyakesiyasakhasruti)*'’ and “the knowledge of 
Parabrahman’s nature and the knowledge of Parabrahman’s greatness are the two 


extraordinary means to liberation.” (Vac. Gadh. 1/57, p.135) 


The Shrutis state: “Only by knowing Parabrahman does one pass beyond death; 
there is no other path for attaining liberation.” (SU 3/8) Likewise, many other 
scriptures declare the knowledge of Parabrahman as the sole means for liberation. 
“The most accurate description of His immeasurable and unfathomable greatness is 
that Parabrahman is greater than Aksarabrahman” (MU 2/1/2). This being so, we 
cannot really begin to know Parabrahman without first fully knowing 
Aksarabrahman, who also reveals Parabrahman’s greatness. Similarly, if knowing 
Parabrahman is absolutely essential for liberation, and the best that can be said 
about Him is that He transcends Aksarabrahman, it follows that knowing 


Aksarabrahman is also absolutely fundamental to securing ultimate liberation. 


3.1 Knowledge for Information and Knowledge for Transformation 

Knowledge of worldly affairs and knowledge of the ultimate reality sound like 
synonyms, but they are not. Though they all refer to the mind and an accumulation 
of thoughts and experiences, they have a vast difference in the essence of their 
meanings and their applications in our life. Knowledge is the accumulation of facts 
and data that we have acquired through study, research, investigation, observation, 
or experience, being aware of something and having information. Knowledge is 
knowing which things, practices, people, and pleasures make us happy. Moreover, 
those who possess this type of knowledge may not have touched the glory of 


Parabrahman and the scriptures.°7* 


327 Vac. Loya 7 
328 Vac. Var. 11, p.552, Vac. Gadh. 1/50 
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Knowledge of ultimate spirituality which is sometimes referred to as wisdom, is the 
ability to discern and judge which aspects of that knowledge are true, right, lasting, 
and applicable to our life. It’s the ability to apply that knowledge to the greater 
scheme of life. It’s also deeper; knowing the meaning or reason, knowing why 
something is, and what it means to our life. Wisdom is knowing that while those 
things may bring us pleasure, happiness is not derived from things or situations or 
people. It is an understanding that happiness comes from within. One acquires 
knowledge of Brahman and Parabrahman in two ways. When an aspirant is in 
sddhanadasa (primely spiritual state), whatever he knows or feels is all informative 
knowledge. Even one who is the master of all Vedic texts and a winner of all 
philosophical debates still has primary knowledge. Mundaka Upanisad calls it 
apara vidya.>*It is utterly basic and primary knowledge. It helps the aspirant to 
earn name, fame, bread and butter. It deals with this physical body and the physical 
world but it has nothing to do with ultimate spirituality. However, it is still 
significant because for a true aspirant; it paves the way to the ultimate knowledge, 


which is known as pard vidya.**° 


Pardavidyd, as Bhadresadasa explains, is the vidya by which a spiritual aspirant 
becomes brahmaripa- attains a state like that of Aksarabrahman.”**! People call it 
wisdom as well. This knowledge is accomplished through the grace of Parabrahman 
and the Brahmasvarupa Guru. In this knowledge, the aspirant experiences oneness 
with Brahman. It is the siddhadasa (ultimate spiritual state). In this state, he 
experiences and enjoys the ultimate knowledge of Brahman and Parabrahman. That 
is why it is identified as transformative knowledge. Apara vidya and para vidya 
have no quarrel between them. Though para vidya is ultimate knowledge, both are 


valuable and both have a place in our lives. The difficulty lies in the fact that many 


229 MU 1/1/4-5 
339 MU 1/1/4-5 
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of us are unclear as to their differences, often perceiving the terms and their 
application to be interchangeable. Being clear and consciously aware of how our 
minds are engaged may be important to get the most out of them. While acquiring 
and applying information is valuable in and of itself, we also need to distill and 
judge that information and ultimately find the deeper meaning and relevance to the 
whole of our lives. Bhadresadasa describes the specific role of each knowledge by 
commenting them on MU: “Apara vidya provides supporting information for the 


explanation of pard vidyd.’**? Furthermore, when an aspirant wants to attain this 


para vidya, he must first imbibe brahmabhava. 


4. Brahmabhava 
Brahmabhava is the most prominent spiritual endeavor in the Svadmindrdyana 
tradition. Brahmabhdava encompasses all spiritual endeavors. Bhadresadasa cites: 
FSV TT Met: HHS STATA Tae: HATS Sea ARMT| 
east FAdIsHa: Sareea aaa Sa yacaT AAT A| 
feooratsarcnfakcate test ted) seread Taal TaMSTIATAT SSS p.307ii 
“Upon attaining brahmabhava through the association of Brahman (Guru), an 
aspirant attains ultimate peace. The bondage of karma and the affection towards his 
body dissolve. Karmayoga becomes easy. The sense of I-ness, my-ness, and 
attraction towards the opposite gender are removed. He attains the ability for 
ultimate devotion and experiences divinity and the abode of Parabrahman in this 
very life.” What exactly is this brahmabhdava? Bhadresadasa answers the question 
in the SSS: Brahmabhdva means to acquire oneness with Brahman. One who attains 
this brahmabhava state is identified as being brahmaripa. Here oneness means to 
acquire the virtues of Brahman, which are indispensable for attaining ultimate 
liberation.*°> Svaminarayana invariably states the importance of brahmabhava: For 


utmost devotion - “Only one who is brahmariipa has the right to 


332 MUSB 1/1/5, p.235 
333 §SS, p.308 
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offer bhakti to Purusottama.”(Vac. Loya. 7, p.303) To attain the highest level of 
nirvikalpa faith- “One possessing the highest level of ‘nirvikalpa faith’ realizes that 
countless millions of brahmdndas, each encircled by the eight barriers, appear like 
mere atoms before Aksara. Such is the greatness of Aksara, the abode 
of Purusottama Narayana. One who worships Purusottama realizing oneself to 
be aksararup can be said to possess the highest level of ‘nirvikalpa faith.” (Vac. 
Loya. 7, p.324) Moreover, to become an ekdntik bhakta (Vac. Gadh. 1/11), to 
procure firm conviction of Parabrahman (Vac. Sar. 12), to attain wisdom (Vac. 
Gadh. 1/56), to achieve nirvikalpa samadhi (Vac. Gadh. 1/40), to accomplish 
yogayajna (Vac. Gadh. 2/8), to eradicate mdyic bondage (Vac. Gadh. 2/30) etc., 


brahmabhava is indispensable. 


4.1 Oneness with the Brahmasvaripa Guru** 

As we began this chapter, we understood that liberation is a situation of complete 
spiritual purity and clarity in which the Gtman becomes brahmaripa - like Brahman. 
This not only results in eliminating mdyic impurities born of a material self- 
misunderstanding but, more positively, acquiring the qualities of Aksarabrahman. 
Svaminarayana makes clear in the Vac. how both are made possible. The jiva, 
however, has united with the body, the senses, and the sense-objects. As a result of 
this indecorous association, the jiva has become one with the body, senses, etc. 
After forsaking their association, the jiva realizes: “My self is Brahman, which 
transcends and is free from maya. If one amalgamated with Brahman through 
continuous contemplation in this manner, the jiva attains the virtues of 
Brahman....The jiva remains continuously attached to maya ... Only when one 
continuously associates with Brahman, one’s inspirer, through contemplation - as 


previously described - is that attachment broken.” (Vac. Gadh. 2/31, p. 460) This 


334 We are using G capital for Aksarabrahman (Brahmasvariipa) Guru. 
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constant contemplation**> on the Brahmasvariipa Guru**® as one’s true self is the 


ultimate sadhana. 


Gunatitananda Svami explicates in SV 2/41 on why this association leads to 
acquiring the qualities of Aksarabrahman, i.e., becoming brahmaripa: “First, one 
should attach one’s jiva to the ekadntika sadhu. Because that sddhu is absorbed in 
Parabrahman, he possesses the qualities of Parabrahman. Hence, the sddhu’s 
qualities are imbibed by whoever associates with the ekdntika sadhu.” Then 
stressing the absolute vitality of this form of association with the Guru, he ends the 
discourse with the following statement: “Whether one applies this method today or 
after a thousand lives, ultimately, there is no alternative but to apply it.”°?’ 
Correspondingly, the Upanisads also provide statements regarding joining one’s 


self with Aksarabrahman. For instance, the BU 1/4/10 proclaims ‘Aham 


brahma’smi’ (I am Brahman). 


Bhadresadasa comments: “cara: vaeifonaesenttereaate sft aa” (BUSB 
1/4/10, p.49) “I am cultivating myself with Aksarabrahman which is the sariri 
(controller) of all being.” Bhadresadasa draws our attention that oneness with Guru 
is a significant spiritual endeavor. Especially in the Upanisads, we find actual 
teachings to know or meditate on that Brahman as one’s own self (e.g., TU 2/5/1, 
MU 2/2/5, and MU 2/2/6). One such series of teachings can be found figuratively 
in MU 2/2/4, where one is called upon to ‘target’? Aksarabrahman with one’s atman, 
the arrow, and ‘pierce it unflinchingly’. Like an arrow that becomes one with its 
target, so, in the same fashion, the aspirant of liberation makes the Guru his/her 


center and becomes one with him (saravat tanmayo bhavet). It’s a deep explanation 


335 Vac. Gadh. 2/31 
36 Tn the Svamindrayana Tradition the Guru is one of the four form of Aksarabrahman (Vac. Gadh. 1/63; MU 2/1/1). 
It incarnates on earth to grant liberation to the countless jivas and ishvaras (Vac. Gadh. 1/27,54; KU 3/2, MU 2/2/5). 
Moreover, Parabrahman manifests through the Guru (Vac. Gadh. 1/27, 3/26, Var.19; KeU 2/4). 
337 SV 2/41 
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of what the earlier verse in MU 2/2/3 had said, where the oneness is explained as 
taking on aspects of the Guru’s nature (tadbhdva). Bhadresadasa describes this as a 
form of awareness (anusandhdana), contemplation (anucintana) and engrossment 


(sanlagnata). 


The BG tells the same story. To attain brahmabhava is the most important part of 
the BG. Right from the second chapter of the BG, this incumbent spiritual flow 
proceeds unto the last chapter. After describing the attributes of an enlightened 
person, it reveals: “ust sraft feat: (BG 2/72) “Arjuna, this is the Brahmic state. 
Attaining this state, one is no longer confused. Gaining this state, even at the end of 
one’s life, a person attains the goal of human life and becomes one with 


Aksarabrahman.” 


Bhadresadasa_ explains: “set sam: gaff set mencnsadateiit aad 
TAATISTRAATHIA «| CATCH Tea ePaper React” 
(BGSB 2/72, p.68) “Brahmic is related to Aksarabrahman, the great glorified state 
which is attained through Aksarabrahman. An aspirant attains this state by constant 
and unwavering thinking of the Aksarabrahman Guru; then, he imbibes the qualities 
of that Brahman through which he can engross in the utmost devotion of 
Parabrahman.” This principle is seen in every chapter of the BG while discussing 
the various topics: To achieve karma yoga (3/30, 4/25), to attain jivanmukti 
(liberation while living on earth) (5/19, 20, 21); to become a yogi (6/8, 9, 27, 28); 
to become a jndni (7/17,18); to know the process of the association with Brahman 
(8/13); to accomplish the jndnyajna (9/15); to gain adhydtmavidyad (10/32); to 
exposed the concealed knowledge (11/1); to attain Parabrahman (12/5); to eradicate 
the obstacles hindering perfect devotion (13/11) to become gundatita (14/26); to 
acquire a place in Aksaradham(15/5); to highlight the divine qualities (16/1); to 
express the Onakara (17/24) and the acme narration of eighteenth chapter: “Giving 


up body-consciousness, violence, pride, lust, anger, and desire for possession; free 
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from the feeling of ‘I and my’, and peaceful; one becomes fit for attaining oneness 
with Brahman.” (18/53) The peaceful one who is absorbed in Aksarabrahman 
neither grieves nor desires. He becomes brahmarupa and obtains the highest 


devotion for Parabrahman.” (18/54) 


In the various documented discourses, Svaminarayana establishes this fact. 
Svaminarayana puts forward: “One should develop a conviction of one’s dtman as 
follows: One develops Gtmabuddhi with the santa who has attained the manifest 
form of Parabrahman, and one should believe only that santa to be one’s self.” (Vac. 
Jet. 1, p.691). As far as the Brahmasitra is concerned, the term ‘atmabuddhi ‘, 
means oneness with the Aksarabrahman Guru, is described explicitly there. This 
also helps explain how the association with the Guru is a form of loving devotion. 
This is found in the Atmagrhityadhikarana (BS 3/3/15-18), where Bhadregadasa 
links ‘grhiti’ literally, ‘acceptance’ to ‘buddhi’ (perception), thus centering the 
discussion on Gtmabuddhi. He eulogizes such Guru-centered self-perception as the 


best and most key means to serving Parabrahman.*** 


Bhadresadasa highlights: ‘“serdterceme sea aremifedta = carcdlorearedy 
Secafecat:!”’(BSSB 3/3/15, p.324) “Atmagrihiti, which is known as the firm oneness 
with the Aksarabrahman Guru, is the most prominent spiritual endeavor of all 
spiritual endeavors to complete updsand towards Parabrahman.” In this way, in the 
Svaminarayana Vedanta oneness with Guru is the most promonent spiritual 


endeouvor. 


5. The Role of the Guru in Sadhana 
TEIa TeAwpfecay ASAT 
TS: Mea TH ofS FH: 


338 BSSB 3/3/15-18, pp.323-326 
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The Guru-Gitd adorns the Guru as Parabrahman,**’ convincingly, “The Guru-Gita 
is the celebrated Samskrta hymn exalting the figure of the authoritative spiritual 
master.”°*° Like Parabrahman, Aksarabrahman also incarnates in this world with a 
human-like form as the Guru.**! This is a unique principle of the Sva@mindradyana 
School of philosophy. The ultimate objective of life is the realization of 
brahmavidyd. This objective is attained through the association with the 
Aksarabrahman Guru.**? Brahmabhdva (qualitative oneness) is inevitable to offer 
devotion to Parabrahman.*** That brahmabhava is possible only by the association 
with the Guru.*“* Thus, it is necessary to seek refuge under such a Guru to realize 
brahmavidyd. That Guru must be Aksarabrahman himself. This principle is clearly 
elaborated within the SB**: “oma fiet warafs: aang sansa sefeeran fara refers 
area art sft ferarfarry’”4 “Only one who is Aksarabrahman himself has the firm 
conviction of Parabrahman and is the master of preaching Brahmavidyda.” We 
discussed earlier in the previous chapter that Aksarabrahman has four forms. Out 
of these four, one form is incarnated on earth as the Guru. Only through this Guru, 
one can attain brahmabhava and is able to offer undeviating devotion towards 
Parabrahman. The Guru is identified in the Vacanamrta with many names such as 
satpurusa, santa, ekantika santa, etc. Now we will discuss how spiritual endeavors 


which are not possible without the Guru. 


5.1 Ideal for Sadhana 
BhadreSadasa explains: 


TMS A TATA TTA | 


339 Gurugita — 195/44 

340 Rigopoulos Antonio, Guru the Spiritual Master in Eastern and Western Traditions, p.169, D.K. Printworld, New 
Delhi, 2002 

341 Vac. Var.19 

3# Vac. Gadh. 3/27 

33 Vac. Loya. 7 

344 Vac. Gadh. 1/51 

345 MU 1/2/12 

346 MUSB 1/2/12, p.254 
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certo cat aeHt seas Teead ISSSK 36911 


“Becoming one with Aksarabrahman means having an understanding like that of 
the Aksarabrahman Guru, behaving like the Aksarabrahman Guru, and dedicating 
one’s physical being towards bhakti as the Aksarabrahman Guru does.” The Guru 
is first, foremost, and always the perfect devotee. Hence, he provides a model for 
all others to try to be like. Therefore, if ‘oneness’ with Brahman is an acquisition of 
the Guru’s virtues, in becoming more like him (Brahman-like, or brahmariipa), it 
follows that these brdhmic qualities foster and boost the highest devotional 
relationship of the aspirant with Parabrahman, which is itself a mark of liberation. 
Nevertheless, a spiritual aspirant has an example on which to model his/her 
sustained endeavors and intentions and craft a spiritually pure life that leads to 
Parabrahman, like the Guru’s. This should not, however, be demoted to understand 
the Guru’s role. Bhadresadasa corroborates by giving the example of the [sdvdsya 
principle:**7 

“The [savasya principle can be easily understood through the life of the satpurusa 
(Guru), since the life of the satpurusa is a living commentary on the elusive words 
of sdstra.’**® A devotee who endeavors to offer devotion to Parabrahman faces 
external and internal myriad complications, hurdles, and _hindrances.*” 
Consequently, a number of aspirants abjure the path of spirituality. Here, the Guru 
comes and helps them to recover from their miseries and again inspires them to 


walk on the path of liberation. 


5.2 To Attain Brahmabhava 
We vastly analyzed brahmabhava in the previous sub-topic. Svaminarayana called 


it atmabuddhi or immense love towards the Guru. Such atmabuddhi with the Guru 


347 TU 16 
348 Bhadresgadasa Sadhu, Essence of the Upanisads, Svamindrayana Aksarapitha, Ahmedabad, 2012. p.20 
349 Vac. Gadh. 3/39, 1/44, 3/1, 3/21 
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most readily manifest itself as concentrated spiritual love, what Bhadresadasa calls 
‘Prakrstanurdgodbhava’ ,*»° “because the aspirant of liberation is now attached to 
the Guru, not the body or its associates. The Guru becomes the priority, the ultimate 
focus of all devotion and efforts, not worldly matters or mdyic pleasures. Even while 
assiduously fulfilling every personal and social responsibility, all actions, thoughts, 
and intentions of the aspirant are now instilled with a spiritual awareness of the 
Guru and thus take on a wholly devotional character and spirit. This releases the 


aspirant of his/ her karmika bondage.’””*?! 


Svaminarayana therefore confirms: “For 
an aspirant who desires his own liberation, nothing in this universe is more blissful 
than Parabrahman and his santa. Therefore, just as a person has adtmabuddhi 
towards his own body, he should similarly have atmabuddhi with Parabrahman and 
his santa.” (Vac. Gadh. 3/7, p.593) This is not limited to the body only but it 
includes relatives of the body as well and specifying the relationship as one of 
profound love towards the Guru. Thus, Svaminarayana states atmabuddhi is 


attained through the Guru only.**? 


5.3 The Gateway to Liberation 

Svaminarayana expresses, “Bhdgavad dharma is upheld by maintaining profound 
love towards the ekantika santa or sadhu of Parabrahman, who possesses the 
attributes of dharma, knowledge, detachment, and devotion coupled with the 
knowledge of Parabrahman’s greatness. Maintaining profound love towards such a 
sadhu also opens the gateway to liberation.”(Vac. Gadh. 1/54, p.129) Bhadresadasa 
also supports it while commenting on the KU. He explains ‘aearnarmrra eisiat 
seta’ as by the company of the Brahmasvarupa Guru one is released from all his 


miseries and becomes a Jivanamukta.*>* Moreover, the wise sage Kapila teaches 


350 BSSB 3/3/15, p.324 
35! BG 2/72, 18/54, BS 3/3/15 
352 Vac. Gadh. 2/59, Vac. Gadh. 1/54, MU 2/2/3,4,5, KU 3/2 
353 KUSB 2/12, p.96 
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that affection (for others) firmly binds the atman. However, if that same affection 


is directed towards the Sadhu, the gateway to liberation is opened.*** 


Svaminarayana’s intention is clear that the Guru is the gateway to liberation. An 
intense and loving association with him opens that gateway.*>° Svaminarayana 
emphasizes in another important statement: “Intense love for the satpurusa Guru is 
itself the means to realizing one’s dtman, is itself also the means to realizing the 
greatness of the satpurusa and is itself also the means to having the direct realization 
of Parabrahman.”(Vac. Var. 11, p.553) Outstandingly, Svaminarayana provides a 
doctrine here that love for the Guru not only leads to a realization of the Guru and 
the atman (self), with whom the individual develops a spiritual relationship, but also 
of Parabrahman. It again indicates to the substantive presence of Parabrahman 
within the Brahmasvarapa Guru, and expounds the Svetasvetara Upanisad’s*® call 


to offer the highest devotion to the Guru on par with that offered to Parabrahman. 


The Vedaras also goes on the same principle, where Svaminarayana repeatedly 
explains that such adtmabuddhi with Aksarabrahman leads to jivanamukti. For 
illustration, in one part of the letter, after narrating the cosmic powers of 
Aksarabrahman, he enhances that that Aksarabrahman is among us, referring to the 
Brahmasvaripa Guru in human form. Svaminarayana then teaches: “O 
Paramahamsas! One should develop atmabuddhi with him Aksarabrahman, and 
with that thought, become a jivan-mukta (living liberated Gtman).” (VR, p.166) 
5.4 For the Supreme Devotion Towards Parabrahman 

It is extremely difficult to attain true conviction of the form of Parabrahman.*>’ 


Since our indriyas and antahkaranas are mdyic, whereas Parabrahman is not 


354 Srimad Bhagavat 3/25/20 
355 MU 3/1/8, MU 2/2/7 
356 aegq ae oT afte: sat ea ge A | cele efor Gat: ert Fer: SU 6/2311 


357 Vac. Loya 18 
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mayic,*>® hence, Parabrahman is imperceptible to our mdyic indriyas and inner 


faculties.*°? 


Thus, the santa becomes the means to help us achieve the true 
conviction of Parabrahman and acquire the privilege to offer devotion to him. 


Bhadresadasa asserts: “sfastafafed voreaeatisere Rear fanaa aft af wht reread TROT 
aaa Sree va oictater:, ct fateattts wtrstatateatita” (KeUSB 2/4, p.44) “When an aspirant 
asks the way to attain the firm conviction of Parabrahman, the Brahmasvaripa Guru 
gives the discoursing which is called ‘pratibodha’. Through this preaching, he 
attains the firm conviction of Parabrahman and is able to offer devotion to 


Parabrahman.” 


In this manner, the Guru is the mediator between atmans and Parabrahman, making 
possible the personal encounter that Svaminarayana had stressed, was the reason 
for Parabrahman’s manifestation on earth.*° Similarly, then, to see the Guru is to 
see Parabrahman; to have been blessed by the Guru is to have been blessed by 


Parabrahman. 


5.5 To Understand the Sastras 

The Indian ancient sastras, texts or scriptures-exegesis requires one to go further 
than the rules of language, theoretical interpretation, and grammar, for it is the 
samadhi bhdasa. \t needs non-literal interpretations for understanding many obscure 
passages and their sequential order, ideas, arguments and themes. The difficult 
philosophical and spiritual elements involve the use of figurative language, 
symbols, metaphors, analogical arguments and anecdotes which inevitably 
complicate and extend the task of the Vedic exegesis. Svaminarayana adds that 


understanding the scriptures without the Guru leads us in the opposite direction.**! 


358 Vac. Gadh. 1/51, Vac. kar. 1 

359 Vac. Gadh. 1/78, Vac. Panch. 4 
360 Vac. Kar. 5 

361 Vac. Gadh. 2/13, Loya. 11, Var.12 
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Therefore, Bhadresgadasa discloses the ultimate fact: “qeyareg¢ wre weaieg vara 


“Truth is only revealed when sdstra is heard from the Guru’s mouth.” 


Thus, human intellect, logic, speculations or hypotheses cannot do righteousness to 
the central theme of the Vedas and the scriptures. Only the Guru, who is in perpetual 
communion with Parabrahman,** knows the intention of Parabrahman and thereby 
is able to interpret the Vedic exegesis thoroughly. Consequently, the role and 
importance of the Aksarabrahman Guru is highly extolled both for fathoming the 
thorough meaning and insinuations of the scriptures*“ and correctly molding one’s 


thought process. 


5.6 The Way to Serve the Guru 

Svaminarayana elaborates on how to serve the Guru in Vac. Var. 5 by directing 
equal service of both Parabrahman and the Guru, further establishing the full 
presence of Parabrahman in the Guru. He affirms: “Just as one implements the 
mansi puja (worship by mental visualization) of Parabrahman, if one also 
implements the mdnsi puja of the highest Bhakta along with Parabrahman; and just 
as one arranges an offering of food for Parabrahman, similarly, if one also arranges 
an offering for Parabrahman’s highest Bhakta and serves it to him; and just as one 
donates five rupees to Parabrahman, similarly, if one also donates money to the 
Santa - then, by performing with extreme affection such equal service of 


Parabrahman and Santa who possesses the highest qualities, even if such a person 


3 SSSK 271 

363 Vac. Gadh. 3/27 

304 Teer TSTHT TET SS SABAT TTR I 
Rardsprey Tae Beara 
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is a devotee of the lowest caliber and was destined to become a devotee of the 
highest caliber after two lives, or after four lives, or after ten lives, or after a hundred 
lives, he will become a devotee of the highest caliber in this very life. Such are the 
fruits of the equal service of Parabrahman and Parabrahman’s Bhakta.” (Vac. Var. 
5, p.542) The Sitrakara reveals the same truth that serving the Guru is thus serving 
Parabrahman, the fruit of which can accelerate one spiritually a hundred-fold® 


The Gitd declares:‘ afefs afta aftsas Saar | sateated ¢ a arftrerereteta: 156° 


The Bhasyakara comments: “@ fe afta: ath: sereea: aaa: wratacaegrr 
PHAUSA AAT AMAIA Maar: ¢ Pt ad sala sucefa’’(BGSB 
4/34, p.110) “Acquire this Parabrahman’s knowledge from a Parabrahman -realized 
Guru by humble respect, by sincere inquiry, and by service. These Brahmasvariipa 
Gurus (plural application also includes the manifestation of the Gurus in the future) 


who have realized the truth will teach you.” 


The Upanisad asserts: ‘afart a RAAT Afni: Ast wa fe’>°” “In order to 
understand that brahmavidyd, one must go to the Brahmasvartipa Guru, who has 
realized the extract of scriptures and has a firm conviction of Parabrahman.” For 
the attainment of knowledge and resolute understanding of Parabrahman the best 
faith, good spatial-temporal conditions and the best preacher with superlative 
knowledge and conviction of Parabrahman is required. And in the company of a 
true saddhu (Aksara Guru), a person of firm faith gains all virtues, including the right 
knowledge. An aspirant who has trust and faith in the words of the Guru alone gains 
the right knowledge and resolute understanding of the nature of Parabrahman; he 
alone leftovers unfaltering in dharma and attains liberation. Svaminarayana 


invariably expresses the glory of such a Brahmasvarupa Guru in his teachings as 


36 BS 3/3/20 
36 BG 4/34 
367 MUSB 1/2/12 
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well.*° He discloses this in terms of: having firm association of the satpurusa, the 
importance of the company of a santa and the need to develop intense attachment 
towards such a sadhu. By becoming a pupil of a Guru, who is the manifest form of 


Aksara, one obtains Purusottama’s favor. 


5.7 Warning 

In the Svamindrayana tradition, the Guru is the key to attain liberation; he is the 
manifest form of Aksara, so one should beware of spiting him. Svaminarayana also 
firmly and repeatedly warns against hurting or maligning him, often showing dire 
and irreparable consequences if one does this thing.*” By the way, Vac. Var. 14 is 
especially noteworthy for its mention of seeking the refuge of the satpurusa and the 


pre-eminence of this above other forms of dharmic living. 


Thus, if one is in quest of the refuge of the satpurusa, who is the manifest form of 
Parabrahman, regardless of how terrible a sinner a person may be, he becomes 
extremely pure and attains samddhi. Conversely, a person who maligns the 
satpurusa is still a terrible sinner regardless of how sincere he may seem to be in 
abiding by dharma. Moreover, he can never have the realization of Parabrahman in 
his heart and will be the subject of suffering in the cycle of death and birth.7’° When 
the Guru is pleased, the devotee experiences togetherness with Parabrahman. He 
realizes Parabrahman in his heart and experiences the highest joy of divine abode 
in an embodied state here on the earth. All his sins and stock of deeds get consumed 
promptly and his vasand (desires) perishes. In this manner, a seeker who wants to 
attain ultimate liberation should always insist on harboring affection towards the 


Guru, and keep him in the center point of the sadhana in order to achieve the grace 


36 Vac. Gadh. 1/27, 37, Var 11, Gadh. 3/26 
3 Vac. Gadh. 1/1, Gadh. 1/35, Gadh. 1/53, Gadh. 1/58, Gadh. 1/73, Sar. 18, Loya. 1, Gadh. 2/46, Gadh. 3/12 
37 BGSB 9/12, p.210 
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of Parabrahman. Thus, the Guru possesses a prominent place within Svamindrdyana 


Sadhana. 


5.8 Is the Guru the Ultimate Goal? 

In the Svamindrayana School of philosophy, the Guru plays a vital role to 
accomplish any type of spiritual endeavor an aspirant engrosses in. However, the 
Guru is not the ultimate entity or an ultimate spiritual goal for an aspirant. The 
ultimate and supreme goal is only Parabrahman. Even though, when a seeker, after 
death, goes to the abode of Parabrahman, which is another form of Aksarabrahman 
Guru, yet the ultimate goal is Parabrahman, who resides there with infinitive 
qualities. However, what then is the meaning of the Srutis which say: 


°371 or ‘laksyam tadeva Aksara.’*’* One may question that if 


‘Gurumevabhigacchet 
Purusottama is the ultimate goal, then why does this mantra identify Brahman 


(Aksarabrahman) as the final goal? 


Bhadresadasa explains: “stauftuiita cea ¢ Sera wa cat seraepeaM: a 
waco dea fsaastt std denser us aefterrerey sacearcaal” (MUSB 2/2/4, 
p.273) “The goal is Parabrahman only, who is beyond Aksarabrahman; it is the 
principle. Obviously, Parabrahman resides in Aksaradhama, so if someone wishes 


to achieve Parabrahman, generally means to attain Aksaradhama. ” 


There is no doubt that Purusottama, the lord of Aksara, is the ultimate goal. 
Nevertheless, since Purusottama is forever present in his divine abode, 
Brahmadhaman (Aksaradhama), the desire to attain Parabrahman encompasses the 
desire to attain Brahmadhaman.*’”? He further argues that this is similar to how 


wanting to meet one’s beloved in some village also includes wanting to reach or 


3 MIU 1/2/12 
372 MU 2/2/3 
373 This is also discussed in BSSB. 3/3/24. 
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attain that village. It is also similar to how desiring to attain gold, gems, and other 
precious materials affixed to a casket includes wanting the casket itself. 
Additionally, Parabrahman Svaminarayana also confirms attaining Aksaradhama, 
the abode form of Aksarabrahman, as the goal within his teachings.° By 
analogizing Aksarabrahman with the aim in this mantra, the Upanisad discloses 
Aksara to be distinct from the jivas and isvaras, who are identified as the arrow. 


Vyasa also presents a similar discussion on this topic within the Brahmasitra?” 


Svaminarayana writes in his letter that he who offers updsand to Parabrahman 
Purusottama Paramatman while realizing one’s dtman to be one with Aksara is 
worthy of great honor. However, Svaminarayana simplifies in the same passage that 
there should be no perception of selfhood with Parabrahman. “He who does not 
have a servant-master relationship with Purusottama, but behaves as if one with 
him, is worthy of scorn.” (VR 214) Exclusively, in another part of the letter, 
Svaminarayana formulates reference to himself as ‘Parabrahman Purusottama 
Paramatman’ before explicitly instructing: “O Paramahamsas! Offer updsand to 
me while having atmabuddhi with that (Brahman).” (VR 158) Svaminarayana 
elucidates the vast difference between him and the Aksarabrahman Guru in the 
Vacanamrta: “Parabrahman Purusottama Narayana is the controller of all, all-doer, 
the cause of all; He is extremely attractive, extremely radiant, and extremely 
powerful; also, He possesses the kartum, akartum and anyathakartum powers. If He 
wishes, He can eclipse all of the liberated Gtmans of Aksaradhama by His own 
divine light and prevail alone. Also, if He wishes, He can accept the devotion of 
the liberated Gtmans and reside with them. He can eclipse even Aksara, in the form 
of Aksaradhama in which He dwells and presides alone independently. If He so 
chooses, He is capable of supporting the countless liberated dtmans by His own 


power, without even needing Aksaradhama.” (Vac. Loya 13, p.327) 


374 "The abode of Paramatman is the goal." Vac. Gadh. 2/22 
375 ‘Bhedavyapadeshat’ BS 1/3/5 
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It is Parabrahman’s eternal wish that Aksarabrahman does its ultimate works like 


creating the universe etc.*”° 


moreover, Parabrahman eternally dwells in the 
Aksarabrahman Guru.*”” That is why a seeker can take refuge in the Guru. At that 
time, that inquirer attaches with the Guru by the firm conviction that he is the 
manifest form of Parabrahman. This principle shows the classical appellation for 
the Svamindrdyana School of Vedanta denoted as Aksarabrahma-Parabrahma- 


Darsana. 


6. Saranagati (Refuge) 

To take refuge or total surrender at the feet of Parabrahman is the brighter and live 
part of Indian bhakti tradition. Sarandgati, Gsraya, prapti etc. are synonyms for 
taking refuge in Parabrahman. The greater the knowledge of the glory and greatness 
of Parabrahman, the stronger is the love, attachment, and devotion to Parabrahman. 
Sarandgati (complete surrendering) is a fundamental part of devotion. A servitude 
(dasabhava) cannot be comprehended without total submission or surrender of 
one’s yearnings and will at the feet of Parabrahman. Ddsabhdva can erase ego 
totally and eliminate attachment to one’s body, which is a very significant endeavor 
in the way of liberation. Consequently, surrendering (prapatti) has a glorious place 
in Svaminarayana’s philosophy. However, it does not accept the view that a single 
act of surrender is the end of all efforts. _Svamindrayana does not accept the 
hypothesis that a surrendered one has nothing to do and that now the whole 
responsibility of a devotee rests exclusively on Parabrahman. It is true that the 
surrendered is redeemed of all fears, sins, metempsychosis etc. Nevertheless, the 
surrendered one ought to act in accordance with Parabrahman’s command and will 


in order to please Him and receive His grace. 


37° MU 1/1/7, 
377 Vac. Gadh. 1/41 
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Svaminarayana discloses the highest glory of asraya: “Accepting the firm refuge of 
Parabrahman is the greatest and only endeavor amongst all spiritual endeavors for 
pleasing Parabrahman. That refuge, though, must be extremely steady and without 
any inadequacies.” (Vac.Gadh. 1/33, p.86) Although, the firm refuge of 
Parabrahman is titled the greatest endeavor, then someone may question the 
importance of Parabrahman’s command, norms, and the rules and regulations of the 
satsanga fellowship. Svaminarayana unpacks the principle of balance in the 
Vacanamrta: “Liberation is possible only through Parabrahman, whereas those 
other spiritual endeavors and norms are for the purpose of pleasing Parabrahman. 
That is the only solution to the question.”(Vac. Gadh. 2/66, p.522) In this way, to 
counteract and annihilate the effects of past kKarmas and to overcome the effects of 
the mdyd-avidyd, one must come in contact of (perceptibly) the all-transcendent 
Purusottama.?”* Similarly, the BG advocates: 
Tea a aST AM LT TTT | 
ard cot adoreay areata ar ya: 137? 

“Totally relinquish all dharmas (duties as conceived by you) and seek me alone as 
a refuge. I shall definitely release you from all sins. Grieve not.” Bhadresadasa adds 
in his commentary that “wheasraacataatht watcrerrorrarena’ (BGSB 18/66, 
p.368) “Although, the word ‘mam’ is able to provoke un-faltered refuge, yet the 
term ‘eka’ word consolidates this sarandgati towards Parabrahman.” Furthermore, 
BhadreSsadasa elucidates that, there are two sarandgati mentioned in the Gita. The 
first sarandgati was taken by Arjuna in the second chapter. And now in the last 
chapter, Bhagavan himself talks about sarandgati. The main distinction 14 
between these two faces of sarandgati can be defined by its giver-taker relationship. 
In the second chapter, Arjuna is not firm to accept sarandgati; however, he goes to 
Krsna directly and seeks refuge based on his own term. On the other hand, in the 


last chapter, Krsna has delivered his full wisdom to Arjuna, realizing that Arjuna, 


378 Vac. Gadh. 1/73, loya 10, Gadh. 2/10, 2/13, 2/35, Var. 5, Gadh. 3/35, Jet. 1 
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now, is mature and able to accept undeviated sarandgati at the feet of Parabrahman. 


As a result, he grants sarandgati to Arjuna. 


Thus, whatever way one surrenders, be it with blind faith like a doltish, or be it out 
of self-interest or be it out of intense love for Parabrahman or be it with right 
knowledge/understanding (mudhatvena, vaisvadnavena, svarthena, snehena, 
Jnanen), but it has to be the total submission to Parabrahman without any gap in 
it.°°° In the Srimad Bhagavatam, Krsna says; “As apart from my pious devotees to 
whom I am the highest goal, I covet neither myself nor Sri (My consort) who is 
eternal (like myself), O holy sage! How dare I forsake them who, having renounced 
all attachments for their wife, house, children, and relation (nay) their (very) life 
and wealth and their welfare in this and the other world, have sought me as their 
protector?’**' Additionally, The Mahabharata reiterates: “Those who seek refuge 
in Parabrahman, are never deluded/infatuated and the Lord Janardana redeems all 
of them from the most deadening fear of hell.”3°* And the Gitd reaffirms that “This 
divine maya of mine consisting of three gunas is extremely difficult to cross over. 
However, those who take refuge in me alone cross beyond it.”**° “Therefore, those 
who “supplicate to Him for shelter with all thy being, O Arjuna; they by His grace 


attain supreme peace and eternal abode.”*** 


Therefore, Parabrahman alone is the redeemer of Gtmans and isvaras. Ultimate 
emancipation cannot be attained unless one seeks refuge at the feet of Parabrahman 
with a resolute and unyielding faith in His power of granting liberation. Thus, one 
ought to surrender one’s atman totally to Parabrahman, and devotedly associate 
oneself with Parabrahman, and do all that is required to prompt the grace of 
Parabrahman. The form of Parabrahman is the truth, so pure and perfect that 

38 Vac. Gadh. 1/33 

381 Srimad Bhagavatam 9/4/64-65 

382 MBT Bhisma parva 64/20 


383 BG 7/14 
384 BG 18/62 


259 


however imperfect and impure we may be, He undoubtedly purifies and perfects 
us, when we wholeheartedly affiliate, love, and surrender ourselves to Him, with 
the conviction that He is eternally divine and faultless.**° When it is realized that no 
degree of self-effort and knowledge is sufficient to draw the grace of Parabrahman, 
the inclination for a total refuge at the feet of Parabrahman is the only way. As a 


result, the servitude nature of an aspirant develops. 


6.1 Guru-Saranagati 

The Indian Vedic tradition invariably acknowledges the Guru ’s sarandgati, taking 
refuge at the feet of the Guru. To realize the glory of Parabrahman and to cultivate 
one’s faith in Parabrahman, Guru-sarandgati is inevitable. Especially when 
Parabrahman is not present in his own form on earth, then the Guru, who is the 
manifest form of Parabrahman, is the only choice for the revelation of Parabrahman. 
Svaminarayana proclaims: “However, when Parabrahman Purusottama Narayana is 
not manifest on this earth, one should seek the refuge of the santa who has the 
realization of Parabrahman - because the jiva can also accomplish liberation through 


him.” (Vac. Var. 10, p.550) 


Svaminarayana reiterates the power of Guru-sarandagati: “Therefore, by seeking the 
refuge of the satpurusa, regardless of how terrible a sinner a person may be, he 
becomes extremely pure, untainted, and attains samadhi.” (Vac. Var. 10, p.558) In 
the Svaminardyana Vedanta, it is declared that Parabrahman perpetually manifests 
(pragata, pratyaksa) on earth, whether He is in the guise of a monarch or a sadhu, 
He is the subject and object of the highest contemplation and meditation. Both the 
forms are equally adorable and worshipfully admirable. The two (Parabrahman 
manifest as a monarch and as a sddhu) do not seem to have resemblance in terms 


of overt appearance and conduct; still, both are the same because both of them 
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definitely have the power and excellence to redeem the Gtman who seek refuge at 
their feet. Accordingly, the two forms of Parabrahman seem to differ in external 
appearance (body-figure), ways of working, and life-style. They nevertheless have 
the same power and transcendental divinity to redeem the seekers of their refuge. 
They, as such, are nondifferent despite differences seen in them from our 
conditioned perspective. In this manner, The ancient scriptures also corroborate the 
Guru-sarandagati. The BG extols: 
afafe oftarda oftsaa daar | sadeata a ae aiaercaatsia: 11°86 

“Acquire this ultimate knowledge from the Brahmasvariipa Guru by humble 
respect, by sincere inquiry, and by service. The wise who have realized 


Parabrahman will teach you.” 


Bhadresadasa provides a unique principle by commenting on this verse: “aettetd 
MMASSAT TH RISE: fee AAA ret AACA AAT TTA AAT ATA: Ae TA 
AAAS TPT SMHS THs sheer sf ” (BGSB 4/34, p.110) “The use of the future 
tense ‘“saéaatea’ reveals a sublime principle. Parabrahman wants to say to Arjuna that 
at present, I am here, as your Guru and Parabrahman both, but in the future, when I 
finish all my human-like activities and will return to the abode of mine, I will 
accomplish my work of granting liberation to the jivas and isvaras through the 
Brahmasvarupa Guru succession, since they are utmost near to my beloved 


devotees and me.” 


Human nature, however offensive (padmara) and fallen (patita) may be, but if the 
aspirant submits himself totally to Parabrahman or His best devotee (sa@dhu), he too 
becomes qualified for the final release. Hence, saranagati with firm faith in the feet 
of Parabrahman is the best of all means to please Parabrahman. Even Narada 


accepts the refuge of Guru Sanatkumara for peace and happiness: “sffé ara sft 
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area arceart ae’ “87 “Narada takes refuge of Sanatkumara and said, ‘Teach me, Sir” 
Similarly, the MU also confirms this fact, where the Guru-sarandgati is 
consolidated: “afarref a Rtahrredcarentt: sitet ser fre 188 “The pupil must go and 
take refuge under the Brahmasvariipa Guru, who has the revelation of all scriptures 


and has a firm conviction of Parabrahman.”’ 


Bhadresadasa comments here: “safaa ¢ senserpenrerT va defi we’(MUSB 
1/2/12, p.256) “Brahmavidya is accomplished only through the refuge of the 
Aksarabrahman Guru.” In this manner, like Parabrahman, the Brahmasvaripa Guru 
is also the appropriate person to whom a seeker can approach and take refuge at his 
feet in order to free from the clutch of maya, since the Guru is the manifest form of 


Parabrahman. 


6.2 The Process of Asrayagrahana 

Svaminarayana states: “Irrespective of how evil a person may be before joining the 
satsanga fellowship, he should be admitted into satsanga after he takes the 
appropriate vows.” (Vac. Gadh. 1/18, p.55) When a seeker takes refuge at the feet 
of Parabrahman, through a process of initiation called ‘vartamdna’, he is assured of 
freedom from the whole stock of past karmas known as saficita-karma. This implies 
that he will be relieved from the transmigratory cycles of birth and death forever. 
However, the surrendered one has to work out all the necessary efforts, acquire the 
appropriate resolute knowledge, and obey all codes and commands of Parabrahman 
faithfully; failing here means he loses the golden opportunity of freedom forever. 
Thus, the act of initiation does not give the surrendered one a license to act in an 


unrestrained or immoral and unethical way. 
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First of all, an aspirant must have a burning desire to be free from the clutch of 
maya. Secondly, he must be polite and childlike aumous. Then he should approach 
the Guru or Parabrahman. Bhadresadasa explains the system of Gsraya grahana 
from the MU: “xitwet vergneit faftad srenteeiaeaqeant aftcrattica stat :°(MUSB 1/1/73, 
p. 233) “Saunaka the son of Sunaka, was wealthy. His great sacrificial hall attested 
his wealth. One day, Saunaka approached Angiras in a traditional manner, he 


approached as a humble disciple presents himself to a Guru.” 


Regardless of holding immense wealth, there was something else that he sought to 
attain. The Upanisad also proves to Saunaka’s modesty. Being able to humbly 
approach Angiras as a young disciple would approach a Guru, Saunaka is depicted 
as willing to put aside his pride to acquire brahmavidyd. The admission or initiation 
into the fellowship of Parabrahman through vartamana has another significant 
benefit that now the surrendered one need not fear any harassment from malevolent 
spirits, the malefic influence of stars and deities of lower order. He has come under 
the protective umbrella of the Supreme Parabrahmanhead, who controls all, rules 
over all, and is the redeemer of all. Subsequently, the devotee leads his spiritual life 
audaciously under the nurture and shelter of Parabrahman. His vdsanas (latent 
desires/inclinations of past) shall get consumed and his causal body (kdrana-sarira) 
shall wear away only through accurate knowledge and perfect obedience, for he has 
sought refuge in Parabrahman. Therefore, he enjoys the privilege of freeing himself 
forever, which otherwise is not available to careless and motiveless jivas. In the 
Svaminarayana tradition, the present Guru Mahanta Svami Maharaja has given the 
vartamana mantra for all the householders and renunciates: 

arares qorenrater freaat fista: get | 

aera tararraosrard | 1998 
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“T am fortunate, fulfilled, sinless, fearless and happy because I have taken the refuge 
of Parabrahman Svaminarayana through the Aksarabrahman Guru.” An aspirant 
who has surrendered himself to Parabrahman with complete faith and commitment 
knows that as a finite, limited being, all his efforts and endeavors are deficient and 
incomplete. They are not totally efficacious and sufficient, and hence, with 
persistence, he keeps his reverent efforts continuous- like an enthusiast child 
endeavoring to reach for a fruit on a tree by constant high hops and jumps. A kind- 
hearted elderly man sees it; he comes to the rescue of a child and gets it. Equally, 
Parabrahman seeing the efforts of his devotee, takes mercy on him and, holding his 


hand, He elevates him, liberates him. 


In quest of shelter and refuge at the feet of Parabrahman as the only liberator from 
the bondage and transmigration is the exclusive way of attaining ultimate 
emancipation.*”? Benefaction from Parabrahman entails the growth of all other 
means (including ekdntika-dharma) of the highest accomplishment. Refuge at the 
feet of Parabrahman takes care of the devotees from great danger. The devotees are 
reliant on Him, who takes care of the rise and effervescence of dharma 
(dutifulness), jidna (knowledge) vairagya (detachment) and bhakti (devotion) in 
their heart.*?! In devotee’s heart, resolved Parabrahman’s knowledge rests in the act 
of seeking refuge at the feet of Parabrahman as my only shelter, protector, supporter 
and liberator. Such an dsraya or refuge is possible when the currently manifest 
(pragata) Parabrahman’s true transcendental form is resolutely known.*”? When the 
devotee is well-anchored with Parabrahman as the surrendered-servant, he, through 
right efforts, can assuredly win the grace of Parabrahman and attain final 
emancipation; which otherwise remains an ideal which is simply unattainable. It is 


noteworthy that when ‘dsraya’ i.e., ‘shelter or refuge’ is inscribed as the sole or 
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exclusive means, there is no intention to deny or undermine the value and 
importance of other means such as duty, morality, knowledge, renunciation, 
devotion etc. It is eulogized to the highest position simply because it can bring forth 


all of them.°”? 


6.3 Is Asrayagrahan Important? 

Svaminarayana shows a straightforward way to tread on and attain the ultimate 
spiritual goal. He states: “Hence, there is no other obstacle-free way like that of 
having the firm refuge of Parabrahman Narayana.”(Vac. Gadh. 2/13, p.422) By 
these words, we can realize that the firm refuge of Parabrahman is a crucial factor 
as far as the ultimate spiritual goal is concerned. BhadreSadasa also explains this 
factor while commenting on the MU: “aet date qeq vatherede fattradcomt wetariecaeh: 
Tarerta treat: wet safrerccas tered Pastas waate sateantican ae Te: sagerararevtts sta” 
(MUSB 1/2/12, p.255) “One should only (eva) take the refuge of such a Guru. The 
term only here has many implications. First, it implies that association with such a 
Guru is necessary to attain brahmavidyd. Therefore, all those who desire to attain 
brahmavidyd must take the refuge of such a Guru.” Bhadresadasa explains further 
that the Upanisad also disapproves seeking refuge under liberated selves like 
muktas or muktatmas, who have attained brahmabhdava through the association of 
the Brahmasvartipa Guru. Since the muktas are not Aksarabrahman, they cannot 
enlighten others-or have others realize brahmavidya. This is also mentioned by 


Svaminarayana.*”4 


As Svaminarayana mentioned earlier that the time of death is very critical and 
dangerous, in that condition, the only ray of hope is the firm refuge of Parabrahman 


or the Brahmasvariipa Guru.*?> Now the question arises that if refuge is inevitable, 
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then what are the attitudes, preparations, and qualifications required of a refugee 


(an aspirant) who surrenders to Parabrahman. One who seeks refuge at the feet of 


Parabrahman and affiliates himself with Parabrahman has to remember that: 


Parabrahman is the only substratum, liberator, and redeemer.*”° 


1. 


Even if the suffering is as great as the total tragedy of the whole world 
befallen, there should be a conviction that no one can protect except my 


Parabrahman, who is the only protector.*”” 


. Whatever I desire or expect, I should ask it from none other than my 


Parabrahman.?”® 


. I should give up all my unpleasant habits and tendencies and should 


wholeheartedly change my nature to please Parabrahman, I should eliminate 


the vices and refill my life with virtues and moralities to please Him.*?” 


. I should live completely in tune with the will of Parabrahman and never 


wander away from His will and word. 


. IT should give up all my rigidness and decisions now and live life according 


to His wish.4 


. I should remain without a doubt; for now, I do not have any fear of getting 


lost into Indra-loka (svarga), Brahmaloka or any other celestial region on the 
way to attaining paramapada. I now am sure of my final accomplishment by 
the grace of Parabrahman. I have resolutely known that there is nothing more 
blissful and blessed than my Parabrahman, who will bless me with the 


ultimate happiness.*°! 
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7. Upasana 
The Sanskrit word Updsand is a compound of two words: upa — meaning near; and 


asanam — meaning to sit. Thus, wpasand is how an aspirant endeavors spiritually to 
forever reserve a seat near Parabrahman. More specifically, it is one’s way of 
worshipping Parabrahman, the mode in which one offers devotion to Him. 
Bhadresadasa provides a simple definition of updsand: sacred ubpfaserery| dfs 
aera warfare 4? “Updsand is a type of devotion. In this devotion, there 
is constant remembrance of Parabrahman with the glory of Him.” Thus, updsana 
means ‘updsanam syad dhruvanuSmrtirdarsananirvacannacca,’ 1.e., “Scriptures 
proclaim the importance of the word updsana as constant, incessant remembrance 
of the Lord.” ‘Vedanamupdsanam sydd tadvisaya sravanat’ i.e. “Updsana also 
means knowledge of Parabrahman: The Highest Reality, because srutis also state 
so clearly. Here, the word 'updsand implies knowledge because Srutis use it in the 
sense of knowledge. ‘tailadhdrdvat avicchinna smrti’is described as dhyana, i.e., 
ceaseless meditation-contemplation. And on the attainment of the (smrtilambhe 
sarve granthinam vipramoksa) stage of constant remembrance of Parabrahman, all 
the self-entangling knots (granthi) perishes, and the self attains emancipation. Here, 
‘smrti' (thinking-remembrance) is equated with ‘darsana’ because the Sruti says; 
‘atmda va are drstavya Ssrotavya and nididhydsavya be seen, heard and meditated 
upon. When mind exceedingly keeps remembering Parabrahman with the perfect 
intensity of love (Bhavandprakarsana), it culminates into direct vision realization 


(darsana) of Him.*°? 


According to Svaminarayana: “Many people become great yogis, many become 
realized omniscient and many become deities, and thus attain countless types of 
greatness, including the supreme state of enlightenment. All this is acquired through 


the force of the updsana of Parabrahman. Without updsana though, nothing can be 
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accomplished.” (Vac. Gadh. 1/56, pp.133-134) In this way, all spiritual significance 
and the accomplishment of the supreme goal (namely-paramapada) are attainable 
through firmness in upasana. No spiritual advancement is possible without firm 
standing in updsand, whether a man has realized self-knowledge (Gtmanistha) or 
not, death (and cycles of birth and death) cannot be overcome without absorbing 
the essence of updsand. Besides, self-realization (a@tmadarsan) and brahman- 
realization are unattainable without the commitment to the updsand of 


Parabrahman. Thus, there should not be any omission in updsanda. 


The reward of updsanda cannot be gained by a mere stock of merits, nor by rigorous 
efforts solely, and not even by mere learning and meditation, but by the redemptive 
mercy of Parabrahman, the supreme protector (raksaka) and liberator (taraka). 
Upasanda suggests the devotional worship born of conviction and knowledge of His 
perfect personality and ultimate glory. Thus, uwpdsand has the utmost worth in the 
path of spirituality. Updsand means cognitive devotion to Parabrahman, who is 
eternally divine and with a form. BhadreSsadasa discloses the contains of updsanda: 
aga CHES: UH: Wahe: AAT 
seoferpectsen eftstar ecerrera 704 
Thus, the term ‘updsand’ encompasses the following: 
e Parabrahman is all doer and uppermost entity; 
e Firm faith and conviction that Parabrahman eternally has a form, and He is 
the only substratum and shelter to seek refuge; 
e Metaphysical knowledge of Parabrahman’s essential nature at the same time 
with the knowledge of essential nature of Aksarabrahman; 
e Proper knowledge of Parabrahman's transcendental glory, divinity, and 
superiority; Parabrahman always manifests on earth through the 


Brahmasvarupa Guru. 
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e Refuge at His feet with one-pointed ardent devotion (ekantiki-bhakti) unto 
Him, with the resolute apprehending (niscaya) that He alone is my supreme 
guard, protector, liberator, mentor and the consolation of myself in this life 
and after-life (i.e., in life eternal). 


e This understanding is attained through the immense grace of the Guru. 


In the Svaminadrayana Vedanta, updsana consists in realizing with a firm conviction 
that, Parabrahman is the divine Lord, always possesses a form. He can never be 
conceived as a formless and impersonal being. He is the creator, sustainer, and 
destroyer of the countless number of universes (brahmdndas). He eternally dwells 
in His highest abode, and as the manifest (incarnate) Parabrahman, becomes 
perceptibly visible to the devotees on earth through His divine descent.*” 
Parabrahman can never be considered as a mere infinite mass of worship or 
realization. For us, It is indeed tough to make Him an object of worship or 


realization, but through the immense grace of the Guru, updsanda becomes fruitful. 


The Bhasyakara reveals: “caraséeea aquenaene soe... arora wid” (BSSB 
3/2/25, p.301) “Through the oneness with the Brahmasvartipa Guru, a seeker 
(aspirant) can attain the liberative qualities.” When a person is committed to the 
upasana with form (saddsakara), Parabrahman is never realized, appealed or 
satiated as the experience just a mass of light to Him, (the formless light of 
consciousness). If He sees only light in his meditation as a first step of realization, 
he feels extremely sorrow at his failure to visualize the beautiful form of 
Parabrahman. Only when he visualizes beyond this light the all satiating most 
beautiful form of Parabrahman, he feels exceptionally blissful and fulfilled.*°° For 


an aspirant, if wpasand is unchangeable, he does not engage himself in the devotion 
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to a deity of lower order. He cannot circumvent or neglect his duties (dharma) and 


cannot give up his servitude (sevakabhavaldadsabhdava) to Parabrahman.*”” 


Though a long term sadhana (spiritual endeavor) of a seeker on one’s Gtman or on 
impersonal (nirakaar Brahman) may be, it is of no avail, for it does not carry 
anywhere beyond the merger in the formless ciddkasa form (aspect) of 
Aksarabrahman. It does not empower one to acquire similitude with the formful 
Aksarabrahman to eternally serve Parabrahman-Purusottama and enjoy His 
ultimate bliss. Thus, the updsand (knowledge-cum-worship) of Parabrahman as the 
supreme Parabrahman is the prima facie requirement for the highest achievement 
and accomplishment. According to the Svaminarayana Vedanta, updsana-bhakti is 
a perfect blend of devotion and intellect. Love and knowledge are amalgamated 
together to engage both the heart and head in the service of Parabrahman. It is 
neither mere sentimentalism, nor mere emotionalism, nor even dry intellectualism. 
It is a consequence of reflective study and metaphysical knowledge and trigundatita 
atmic love. He persists in the purity of conduct and moral perfection from a devotee 
of Parabrahman. He incorporates moral, philosophical, religious, emotional, and 
aesthetic aspects of devotion in his conception of updsand.*°8 Svaminarayana, in 
Vac. Gadh. 2/27 hints that the path of excessive self-restraint is dry, puritanical, and 
upasana-corrosive. Thus, asceticism is diluted and made it practicable to protect, 
promote and perpetuate the ‘Updsand’ through upbringing mandirs, installing 


murtis therein, and promulgating the bhakti-rituals. 


7.1 The meaning of the Aksara-Purusottama Updsana 
The Aksara-Purusottama Updsand is not the updsand of two separate entities, 
Aksara and Purusottama. However, it means to become aksarariipa and worship 


Purusottama; that is, to become brahmariipa and offer upadsand to Parabrahman. 
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The principle meaning of updsand is to understand Parabrahman as the all-doer, 
supreme, with a form and manifest, as clearly explained by Svaminarayana in 
Vacanamrtas, Panchala 7, Gadhada 1/40, Gadhada 3/35 and others. The powers of 
Aksarabrahman and the other entities with Aksarabrahman are entirely dependent 
on Parabrahman, and so, clearly, there is no question of offering updsand to them. 
After the manifest form of Parabrahman returns to his divine abode, the mumuksu 
(seeker or aspirant) who associates with the manifest Guru still offers updsanda to 
Parabrahman only. Since Paramatman himself is fully present through the form of 


the manifest Brahmasvariipa Guru. 


Even Aksara offers updsand towards Parabrahman. Bhadresadasa explains it in the 
BS commentary: ‘sareamreraeracan: dara area: | eRarfer fe Presa, srrccaated, Heat: scarier: 
Rese Piet ware ataten” - “The relation between Parabrahman and 
Aksarabrahman is like updsya (to whom upasand is offered) and updsaka (one who 
offers updasand). The scriptural statements like nistham (MU 1/2/12), 
atraitatsamarpitam (MU 2/1/1), matparah (BG 2/61) etc., elaborate this fact.” In 
the Svaminardyana Vedanta, when a seeker develops such updasand (devotion 
coupled with the knowledge of Parabrahman) in the heart, holds that Parabrahman 
with the definite form, present now (in the incarnate form) together with His 
devotees exist in eternity also after the total dissolution (atyantika-pralaya) of 
everything. In short, Parabrahman, devotees, and His all entourage are always with 
a definite personal form (sadasdakara) and are uneclipsed by the sweeping floods of 


ultimate dissolution (Gtyantika pralaya). 


In upasand, \love-devotion, faith-knowledge, conviction-commitment, and 
dedication are all amalgamated together. Updsand or dhyana consists of constant 
reflection over the glory of Parabrahman together with intense devotion, love, and 
concentration. There is ever-growing mutuality between love and devotion on one 


hand and knowledge and understanding on the other hand. They nourish and 
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multiply one another. Bhakti is living love for Parabrahman and self-absorbing 
devotion unto Him. When bhakti matures to the acme of magnitude and secures the 
depth of oceanic unfathomability, it becomes illuminating like accurate knowledge. 
In simple words, updsand entails in having the resolute knowledge of the supremely 
venerable (updsya) Parabrahman’s essential nature as sadda-sakara (always 
endowed with a form), sarva-avataranadm-avatari (transcendental supreme Lord of 
lords) and with such a firmly rooted conviction in the heart, engaging oneself in the 
meditation, contemplation, name-recitation and singing glory of His /eela (actions, 


incidents, and exploits).* 


Conversely, this ‘wpdsand’ rejects to accept Parabrahman as a formless-qualityless- 
attributeless abstract personality. To express Parabrahman as formless (nirguna- 
nirdkara) is to rebuke His power, sovereignty, and absoluteness. It is an act of 
ignoring Parabrahman’s splendor, and veracity, and existence. It 1s ‘svariipadroha’ 
(spitting his form) of Parabrahman, an act of committing the unpardonable sin of 
blasphemy.*'® The right knowledge of the nature of Parabrahman consists in 
realizing Him as an eternally perfect personality having a divine form and an infinite 
number of infinitely auspicious qualities. The entire Svaminarayana Vedanta is 
roaming around the upasand principle, in which one has to realize that to become 
identical (analogous/similar) to Aksarabrahman (the supreme devotee) and worship 
the supreme Parabrahman with the relationship of dedicated-devoted servant to His 


Master (Parabrahman), is the core aspect of updsanda.*"' 


In this manner, when death, which is like an ocean, is to be overcome, it needs the 
help of unwavering devotion and dedication (i.e., updsanda) to Parabrahman even 


for a devotee who may have developed Gtmanistha (self-knowledge/self- 
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realization). One, thus, should profoundly learn and tread the path of updsand. This 
reflects that upadsand ought to be resolutely deep-rooted in the mind because it is 
not dtmanistha, but the submission at the feet of the all protector-redeemer 
Parabrahman alone that comes to the rescue of a updsaka (devotee) at the time of 
death. Therefore, updsand is like a life-saving ship in the binding condition of 
jivatman in samsara. This is the reason why, even for a totally surrendered-one, the 
upasana of the transcendental Parabrahman, singing His splendor, actions, and 


incidents of His life and chanting His name are vital for the supreme liberation.*!” 


7.2 What to Understand in Updsana 

In the Svaminadrdyana Vedanta, the terms 'Svami' and 'Narayana' found within the 
Svaminarayana mantra refer to Aksara and Purusottama, respectively. We will now 
learn the incarnate forms of Svami and Narayana, otherwise as Aksara and 
Purusottama, according to the preaching of Parabrahman Svaminarayana and the 


Brahmasvariupa Gurus. 


7.2.1 Gunatitananda is Aksarabrahman 

“Milaji Bhakta is the incarnation of my divine abode, Aksaradhama.’*!% 
Parabrahman Svaminarayana himself disclosed Gunatitananda Svami’s true 
identity through these immortal words. The ‘Aksara’ of 'Aksara-Purusottama' and 
'Svami' of ‘Svamindrayana’ both refer to Aksarabrahman Gunatitananda Svami 
Maharaja. This is well-known within the Sampraday. Gunatitananda Svami 
Maharaja was born on 28 September 1784 CE (Aso sud 15, Samvata 1841), the 
auspicious day of Sarada piirnimd, in the village of Bhadara, Gujarat. He was 
named Milaji Sarma. His mother's name was Sakaraba and his father's name was 


Bholanatha. Srihari Sahajananda (Bhagavana Svaminarayana) performed a grand 


412 Vac. Gadh. 1/61 
413 Aksarabrahman Gunatitananda Svami: Life and Work, Part 1, p.54 
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yajna in Dabhana on 20 January 1810 CE (Posh sud 15. Samvat 1866 and initiated 


Mulajt Sarma as a sadhu, naming him Gunatitananda Svami. 


Sahajananda nda Srihari is Purusottama: The term ‘Narayana’ within 
‘Svaminarayana’ and ‘Purusottama’ in Aksara-Purusottama both refer to Srihari 
Sahajananda, who is known as Bhagavana Svaminarayana. This identification is 
extremely verified within the Aksara-Purusottama Darsana. Within this Darsana 
only Srihari Sahajananda is Purusottama Narayana. Bhakti is offered to him with 
the understanding that He is the Supreme Being, the all-doer, the cause and 


controller of all, and the granter of ultimate liberation. 


7.2.2 Purusottama’s Self Revelation 

There is no superior authentication than Purusottama Bhagavan himself unpacking 
His own identity. Bhagavana Svaminarayana repeatedly uncovers the above 
principle in his preachings. For example : “It is that same supreme Parabrahman 
Purusottama Bhagavana who manifests on this earth out of kindness - for the 
purpose of bestowing liberation to the jivas. He is presently visible before everyone; 
He is your Istadeva; and is accepting your service.” (Vac. Gadh. 3/38, p.664) Thus, 
in the Svaminadrdyana Vedanta, the Aksara Purusottama updsand is the most 


powerful spiritual endeavor.*'* 


8. Physical Sadhana 

After hearing that there is so much weightage put on brahmabhdva and 
brahmavidya in the Svaminardayana tradition, someone might claim that there is no 
need for physical endeavors such as kartvya karma, niyamas, seva, austerities etc. 
in this tradition, but Svaminarayana has given a unique and perfect balanced path 


of spiritual endeavors. In the Vacandmrta, Svaminarayana magnified 


414 Sy 2/2 
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svariipanistha,> Updsanda,*'° knowledge,*!’ brahmavidya,"'* brahmabhava*"? but 


0 1 2 


at the same time, he advocated austerities,’”? seva,”! niyamas,*? studying of 
scriptures,‘”? constant effort***, etc. BhadreSadasa also elaborates this fact in his 
commentary: “Seat sat STATA AY AKAMA HATTA aA TAS TCT TATA eT SET 
Teta Meee HA aA STAT TAMMY TS rrHeadasErd + atta str weal: 1” 
(BSSB 3/4/26, p.369) “A person who wants to travel far to reach the other region 
uses a horse. The horse is an essential means to reach there; However, additionally, 
he takes other stuff like food, water, etc., with him for his convenience. In this 
manner, brahmavidya is a prominent means to attain liberation, yet, other karmas 
are also essential to accompany it. Even the brahmaripa devotees must involve 
themselves in nitya and naimittika karmas.” Moreover, a devotee should abjure the 
nisiddha karma (prohibited deeds). Bhadresadasa warns: “dete samt: att + fafa aera 
acest sft sft | waRrar sre: wat + Hed sft wa:!”(BSSB 3/4/31, p. 371) “Devotees of 
Parabrahman do not drink wine considering it as a sinful act. Thus, devotees should 
not have liquor.” Along with this, a devotee must keep his diet pure in order to 
remain firm on the path of spiritual endeavor. The CU states: 
cafeered aaaetat fermatar: 147° 

Bhadresadasa comments: “S@Stu, TAHA WSARATATT HAC SAALISA AAAS] STENTS 
wae saT CaS Wel Bet Taye: Trae aT aera ae: 
ufssatar’? (CUSB 7/26/2, p.340) “When the inputs of indriyas have been purified, 


the atman becomes purified. When the dtman has been purified, the memory 


'5 Vac. Gadh. 2/9 
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becomes firm. And when the memory (of the Highest Self) remains firm, then all 
the ties (which bind us from mdyd) are loosened.” 
The BG shows the way how to control our diet habits in order to become a yogi. 

FHRENAER FHASAT AT | 

qeracraaers aint wae gar 147 
“The yoga destroys all sorrow for the one who is moderate and vigilant in eating, 
recreation, working, sleeping, and waking.” 

UTE: HH AF CaIss HAT Te | 

Jat am aaa orate Before 11477 
“Acts of sacrifice, charity, and sense-control should not be abandoned, but should 
be performed, because sacrifice, charity, and discipline purify our mind.” 
Bhadresadasa comments: aaretf? wat corcsetaredatit emai sft arag ato afarat 
Te Tatas” (BGSB 18/5, pp.341-342) “If the acts of sacrifice, 
charity, and sense-control are accomplished to please Parabrahman, then, the 
seeker’s inner faculties become pure.” When one accepts the vartamdna mantra 
from the Guru, he has to follow certain rules and regulations, codes, and conducts 
according to one’s adsrama. Though in the Svadminarayana tradition, there is no 
discrimination according to one’s caste, creed, culture, color or gender but 
Svaminarayana insisted that a devotee must follow the rules given by the scriptures, 
Guru, and the state where he or she lives. This physical sadhana ultimately leads 


him to liberation.*”° 


8.1 Niyamas 
Niyamas are mostly known as dharma. To attain ultimate liberation, an aspirant has 
to follow the codes of conduct of the Satsanga fellowship. They are included in the 


devotees’ daily behavior. Niyamas are essential for making our daily deeds or 


426 BG 6/17 
#7 BG 18/5 
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actions pious and pure that is called sadacara. Actually, saddcara is asserted in the 
scriptures by rsis. Sadacara is called dharma as well. Even bhakti without dharma 
is unacceptable in the tradition. For a spiritual aspirant, observance of dharma is 
very important in order to attain liberation.*?? However, niyamas are concerned with 
bahya achar (external behavior). They help us to lift our personal pious behavior 
(sadacara), consequently dharma becomes firm. Generally, niyamas and dharma 
are connected to each other. Collectively, they are called ‘niyamdharma’ in a 
pragmatic way. Since the Svaminadrayana Sampradaya is known as a suddha 
sampradaya* (pure fellowship) because of its pious codes in every aspect of life. 
Svaminarayana states the importance of niyamas in the Vacanamrta: “Whether or 
not one has vairdgya, if one diligently observes the niyamas prescribed by 
Parabrahman, then the desires for the paficavisayas can be conquered.” (Vac. Gadh. 


2/16, p.429) 


Niyamas are related to indriyas and their respective subject of pleasures. In order to 
satisfy one’s physical or mental urge, one engrosses in the paficavisayas. So, if there 
are no rules and regulations or codes of conduct regulating the indulgence of 
visayas, then the jiva falls from the path of liberation and suffers miseries in its own 
daily life as well. That is why Svaminarayana states: “Keep the behaviors of your 
five senses (indriyas) extremely pure.” (Vac. Gadh. 1/18, p.57). Svaminarayana 
strongly opposes those who believe that knowledge is everything to achieve a 
spiritual goal and it is ok if there is a lapse in observing niyamas: “From today 
onwards, then, whosoever abandons dharma — in the form of the five religious and 
sampradayika vows — solely advocating the potency of bhakti or jndana, is a 
blasphemer of the Guru and Guru’s word.” (Vac. Gadh. 1/77, p.191) 


Svaminarayana likes those who are firm in observing the non-lust vow: “In fact, the 


429 Mahant swami Maharaj, Satsangdiksha - 117, Ibid. 
430 Vac. Gadh. 3/3 


Pa 


very cause that I have resided here is because of these devotees’ firm resolve to 
observe the vow of non-lust.” (Vac. Gadh. 2/33, p.465) The ancient scriptures also 
advocate the glory of norms and regulations of the religion, which was the way of 
life. The TU reveals: 
SoH APTA TATA ATT | 
aes Fe | TH AT | CATEARTHT TH: | 
arava fret caer Totted AT crareece: | 
aeat Tater | Tats TAS TOT | 
HMA Waster | Yet a Aleta | 
Taare a safety 43! 
“After teaching the Vedas, in the end, the teacher instructs the pupil. Speak the truth. 
Accomplish your duty. Do not abandon the self-study of the Vedas. After giving 
the gift desired by the teacher, do not break the chain of your progeny. Do not 
abandon truth. Do not abandon duty. Do not abandon your health. Do not abandon 
your material wellbeing. Do not abandon the self-study and the teaching of the 
Vedas.” 
gattcenraneat aT watery | ATTSaT AS | 
faqeat ta | sraaeat stat | stfafsreat sta | 
Sea HTT | TTT Afertearhsy | AT SeTETANT 
areaeares eatcarfe | aft caer 149? 

“Do not neglect your duties to deities and ancestors. May your mother be honored 
as a deity by you; may your father be honored as a deity by you; may your teacher 
be honored as a deity by you; may your guest be honored as a Parabrahman by you. 
Whatever actions are free from vanity, they should be practiced, not others. 
Whatever good behavior you find among us (teachers), that alone should be 


practiced, not others.” 


81 TU I/1I/1 
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Bhadresadasa comments: “ad-tde suit fasttfatead war: gefeaeatt stragecnendeaty aaifer 
sie... serereriesgiqaa osfeaiecaerat ofarta(TUSB  1/11/1, pp.353-354) 
“[§opanisad declares, one should indulge in the karmas and live for hundred years 
in this world. In the same way, the TU sings the glory of the daily behavior of a 
disciple. (so) Follow the rules and regulation asserted by the scriptures and preached 


by the Brahmasvaripa Guru.” 


8.2 Seva 
“Sarerat weet Ararat serez:”” 

“To perform seva is indeed very difficult for yogis also.” In every religion of the 
world, sevd (service) is accepted as an active part of religion and spirituality. 
Though, it is very difficult to accomplish it in the manner through which it becomes 
the means to attain ultimate liberation. That is why it is called difficult even for 
yogis. In the Svaminarayana School of Vedanta, sevd is a glorious spiritual means 
that can please the Guru and Hari. Svaminarayana highlights the benefit of sevd in 
the Vacanamrta: “If the vruttis of the indriyas are engaged in the service of 
Parabrahman Bhagwan and His utmost devotee, then the antahkarana is purified 


and the sins that have been attached to the jiva since time immemorial are 


eliminated.”(Vac. Gadh. 1/8, p.37) 


Seva is not just a matter of debate or proverb which finds its place in the scriptures 
only. Svaminarayana gives a live example of a devotee who had achieved the 
highest peak of sevd. He states: “Just as Ukaé Khachar has become passionate to 
serving the sddhus, in the same manner, if one becomes passionate to serving 
Parabrahman and His Santa to the extent that one would not be able to stay for even 
a moment without serving them, then all of the malign desires in 
one's antahkarana will be destroyed.” (Vac. Gadh. 2/25, pp. 449-450) The BG also 
speaks the glory of sevd in the fourth chapter. “Acquire this knowledge from a 
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Parabrahman-realized master by humble respect, by sincere inquiry, and by service. 


The wise who have realized the truth will teach you.”*°? 


Bhadresadasa comments on ‘by service’: “Saat sHerarnaratfanivaan feeraaaty- 
eexicat yaya” (BGSB 4/34, p.109) “A devotee when serves another devotee with 
the understanding that this devotee is associated with the manifest form of 
Parabrahman. This understanding brings the super quality in seva.” In the field of 
sevd, a great example is of Satyakama Jabal1. In his childhood, he wanted to go to 
a Gurukula and study the scriptures in order to become a great scholar. He took the 
permission of his mother and walked straight to the Guru, Gautama Rsi. After 
noticing his innocence, the Guru accepted him as his disciple. Satyakama was very 
happy. He wanted to fulfill his wish to study the scriptures and attain knowledge. 
But to his astounding, the Guru said: 
a dara tdesran faarete afte 
STNG ca A a Baa sft TATA 
SUATAAAMT AA: AT AT Pe eHCaAIAT: 
areas a ahtsreareyara 
arreaoadae S F aero ware a sar Beet Bee: 11494 

“Having initiated him, he chose four hundred lean and weak cows, and said: ‘Tend 
these, dear.’ He drove them out and said to himself, ‘I shall not return unless I bring 
back a thousand.’ He stayed a number of years in the forest, untill the cows had 
become a thousand.” Satyakama was a firm disciple. He did seva of the cows as per 
his Guru’s wish. After obeying the Guru’s command with perfection, he returned 
to Gurukula. His face was shining due to brahmabhava. The Guru observed it in 


first glance. He said: 


83 BG 4/34 
434 CU 4/4/5 
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werfatea of ares aif ct | cae 

Tasy sft Ss sfasst wary eae A spre sare 49° 
“The Guru said: ‘dear, you shine like one who knows Brahman. Who then has 
taught you?’ He replied: ‘Not anyone. But you only, Sir, I wish, should teach me” 
ad da 8 araeshs araratas faen fafecn, arfrs sraife ah sadataraa & a fran, dtarafa stearate 14° 
“Satyakama said, ‘For I have heard from men like you, Sir, that only knowledge 
which is learned from a teacher (Gcarya) leads to really good.’ Then he taught him 
the same knowledge.” In this manner, sevd captures a sublime place amongst the 
spiritual endeavors. In the Svaminarayana tradition, seva becomes a part of life. 
The devotees serve other devotees with understanding their glory.**’ 
Svaminarayana himself declares: “Therefore, in order to please Parabrahman, I 
desire only to serve devotees of Parabrahman in this life and all subsequent lives. 
Furthermore, just as this is my resolution, all of you should also make the same 


resolution.”(Vac. Gadh. 2/28, p.456) 


8.3 Austerities 

In the Svamindrayana School, tapa (austerities) plays a major role as far as the 
physical-spiritual endeavors are concerned. Svaminarayana explicitly states: “To 
please Parabrahman, Naradji accomplished stringent austerities by tolerating cold 
and heat, hunger and thirst for many yugas; and due to this, he was able to please 
Parabrahman. In the same manner, a person who is wise deliberately performs 


austerities by restraining his body and indriyas.”(Vac. Kar. 10, p.270) 


BhadreSadasa explains the meaning of tapa: wert: eurdaaacat at: (BSSB 1/1/1, p.3) 
“A seeker should pacify the power of his internal and external indriyas and restrain 


them from the sense pleasures.” Svaminarayana also shows the way to control them: 


435 CU 4/9/2 
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“The physical indriyas can be regulated by observing the niyamas specified for a 
renunciant in the dharma-sastras; by governing one’s diet; by observing vows 
like taptkrucchha chandrayana, etc.; by deliberately enduring cold, heat, hunger, 
and thirst; by engaging in the discourses, talks, and devotional songs related to 
Parabrahman; by engrossing in worship and remembrance; by governing one’s 
posture and by other spiritual endeavors. The antahkarana can be controlled by 
contemplating upon Parabrahman’s greatness, by meditating on Parabrahman and 


by realizing oneself to be the dtman.”(Vac. Loya 5, p.293) 


9. Diksa 

Diksd is an ancient Indian tradition in which a seeker abides by his own wish to 
follow some particular rules and regulation described by scriptures and directed by 
the Guru. There are two types of diksa. (1). Common (2) Special. The common 
diksa is for householders and the special (additional) diksa is for those who want to 


remain celibate renunciates throughout their life.*** 


9.1 Diksita Housholder’s Niyamas 
When a seeker takes refuge of the Guru and receives the vartamdna diksad mantra.**° 
The Guru gives him five vows to enter the satsanga fellowship. 

SARA RTARTA ATT | 

dod ada wb agettsrat fst II 

aaaraed fagar arerconfercnfier: 4° 
After a firm resolve of abjuring meat-eating, liquor, theft, addictions, and adultery, 
aspirants are eligible to take common diksa. Svaminarayana clearly states: “One 
who follows the path of unrighteousness is immersed in evil deeds such as stealing, 


adultery, eating meat, drinking alcohol, changing someone’s caste by force and 


438 APM 2/10/27-33 
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having one’s own caste changed by force. Consequently, no one in the world ever 


trusts him.” (Vac. Sar. 10, p.225) 


9.1.1 Meat Eating 

One has to kill animals to eat meat. Killing is a grave sin. It must be abjured.**! 
Svaminarayana has recommended performance of only non-violent yajfas. “So, 
one should never eat flesh, even if it is the remnants of offerings in a sacrifice or in 
circumstances of great difficulty. One should not eat or drink the offerings made to 
a deity to whom flesh and wine are offered.”*** To prevent one from the bad food 
one should understand, “Even unclean food grains and unsieved flour should not be 
used, as they are likely to contain small insects which may be killed. So, this should 
also be avoided.”“? No one should bathe with dirty water, which breeds insects. 
The Mahabharata declares, “A man who does not take wine and meat is as good as 


a man who performs the 4svamedha Yajfia every month.”*“4 


9.1.2 Liquor 
Mahanta Svami says, 
aq ward fret eoorafe arraqi4> 


“One should never consume intoxicating substances, such as alcohol, bhang and 
tobacco. One should also refrain from smoking.” Drinking liquor arouses tamas 
(darkness) within. Even if it has been offered to a deity, it should not be taken. The 
scriptures state that if even a drop of liquor falls on one’s shoes, the animal whose 
skin was utilized for making those shoes goes to hell. “Manusmrti lists wine 


drinking as one of the five grave sins. One should never take medicines in which 


441 Satsangdiksha 29 
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liquor or meat has been mixed or which are prescribed by a physician whose 
conduct is not known. Meat-eating and wine drinking are considered a necessity in 
this modern age. They have been adopted either for making money in business or 
for promoting a person’s social status. But such indulgence is a grave sin.”*“° 
Satsangis should never take meat or drink alcohol. “Those followers going abroad 
for the sake of studies or for some other purpose should also strictly observe these 
rules. Experience confirms that one can live even in a foreign country without 
taking meat and alcohol, i.e., as a strict vegetarian and teetotaler. So, this rule must 
not be violated under any temptation of social status, company or material benefit. 
Observance of this rule holds great importance for obtaining the grace of 


Parabrahman.’**’ 


9.1.3 Theft 

An aspirant should never steal. Even for the sake of dharma, one should never 
commit theft. Even taking fuel, flowers, etc., without the consent of their owners is 
regarded as theft. Not returning things that are borrowed is also regarded as a form 
of theft.*° “Wealth obtained through fraudulent means does not bring happiness. 
No one should stealthily enter a house or shop, pass through any field or put up in 
a place without the owner’s permission. Theft, along with drinking liquor, is also 
considered one of the five grave sins people should not commit. Therefore, none 


should commit theft in any way.’“*? 


9.1.4 Addictions 
One should always renounce all harmful addictions, as addictions cause numerous 
illnesses and miseries.*°° Intoxicating substances like hashish, morphine, marijuana, 


opium, tobacco, heroin, etc. should not be taken, drunk or inhaled. They artificially 
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stimulate the body and mind, thus making man a slave of addictions. Gunatitananda 
Svami has said, “The amount wastefully spent by kusangis is more than enough to 
meet the daily needs of a satsangi.” Gambling in any form — playing cards, betting 
on races, speculating, etc. — are also various kinds of vices. “Vulgar films and 
dramas must not be seen. Addictions increase our greediness and consequently ruin 
us. Therefore, one should keep away from these vices. However, if by bad company, 
one is lured into the indulgence of any one of these habits, then it must be eradicated 


off by Satsanga and the company of sddhus.”**! 


9.1.5 Adultery 
All women and men should never engage in any form of adultery. One must not 


452 One should not even look at 


commit adultery either by mind, speech or body. 
women with an immoral eye. Brahmacarya is the greatest virtue and earns the 
immense blessings of Parabrahman. “In this day and age, when, innumerable vices 
arise from men and women mix freely with one another and take undue liberty. 
These incidents ultimately spell moral degeneration for the people involved. 
Therefore, today, there is a need for the strict practice of this virtue. Satsangis 
should never look lustfully at women with evil thoughts and should abide by the 
ethical codes given. A householder must limit his intimate relation with his wife 


only, while the other hand, renunciate has to observe the eight-fold celibacy.”*°? 


9.2 Diksita Renunciate’s Niyamas 

Mahant Svami explains that those who wish to join the sadhus-ashram (ascetic- 
hermitage or monastery) should receive initiation from the Aksarabrahman Guru. 
All sddhus (monks) should always observe eight-fold brahmacharya.*™* After 


accepting the advanced level diksd, a renunciate has to follow some additional codes 


451 APM 4/53/14, Vac. Loya. 8 

452 Satsangdiksha 28 

453 APM 4/53/14, Vac. Gadh. 1/18, Vac. Gadh. 1/72 
454 Satsangdiksha 281 


285 


and conducts along with the aforementioned niyamas. To affect this, 
Svaminarayana gave them five vows, the pafica-vartman. Renunciates are required 
to follow all these niyamas with profound perfection. Bhadresadasa consolidates: 
“Semis at yeeta fewiq desta vaste gfeqern fattircrasamaecraeqpara- 
uftsarticat: |!” (BSSB 3/4/22, p.366) 


“A person whether he follows the Agnihotra Karma or not, if he feels detachment 
towards worldly affairs, he should abjure the home and accept the garb of a 
renunciate. In this sruti, the term ‘virdjita’ and ‘pravrdjita’ reflects the action. 
Therefore, the renunciate has to indulge in the actions.” These additional pajica- 
vartman (niyamas) are: 

qedaraashieat: Ufed avy ceatt | fray ay aa ct fsa: SAA GTA: II 

SMT: SST TEATS: Set AAT TS | ted: Ud fe ester fergarafe 114° 
“To eradicate the internal spiritual enemies like lust, avarice, attachment, craving 
for the taste of food and ego, a renunciate has to follow the order of ascetic-monks 
(sadhus). In order to fulfill that purpose, the sastra prescribes five fundamental 
precepts (vartamdna), namely, niskama (strict continence), nirlobha (non-avarice), 
nihsneha (non-attachment), nirmdna (utter humility) and nihsvada (indifference to 
food-taste). By following these vows, one can overcome all his internal enemies.” 
The Svaminarayana initiated sd@dhus (the ascetics) should live a life of self- 
refrainment and self-denial, and therefore, they are supposed to give up all sense- 
fascinations and sense-attachments. They are obliged to live in a society surrounded 
by people. They have a duty to serve mankind, but with a sense of detachment and 
constant Parabrahman-consciousness. In the midst of people, they are supposed to 


enjoy the bliss of Parabrahman with solitude while working for them. 


455 APM 4/54/11-12 
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The saddhus must be indifferent towards attachment or aversion for anyone. He does 
not wish ill of anyone in thought, speech, and action. They ought to give back love 
and goodwill for hatred and attacks hurled on them. They do not hurt any living 
creature. They should see Parabrahman in all and good in all. Their life of 
dutifulness ought to consummate in the life dignified. The BG reminds: 

weretfe Sar Hear AAMT | 

aaa ge: feeramaetareae 1148 


“When one is completely free from all vicious and good desires and is satisfied with 
his atman by the joy of knowing Parabrahman, then one is called an enlightened 
person.” In the Svaminarayana tradition, it is the attitude and good will that matter 
most and not the pomp, nor the details of acts and not even the failure or success. 
He is truly a renunciate, a hermit, an ascetic who has an intense love for 
Parabrahman alone. On the other hand, he should not have any love or attachment 
for anything except Parabrahman. Renunciate ascetics do not attend to anything but 
one's Gtman. He abandons interest in everything except his Gtman, and with atman- 


457 He is a true recluse-ascetic who once, 


consciousness he worships Paramatman. 
after renouncing the world, never thinks (desires) anything of it again. The worldly 
pleasures cannot deviate one whose mind is drowned in Parabrahman- 


consciousness.*°° 


The sadhu worships Parabrahman and at the same time abides by His commands. 
For no other motives but to please Parabrahman alone.**’ A true ascetic-sadhu 
(tydgi) ought to have thirty portent virtues of Parabrahman.*© The sddhu makes an 
effort to absorb virtues and develops in him by the right resolute knowledge of the 


essential nature of Parabrahman. A tyagi-sddhu sternly practices continence in all 


456 BG 2/55 

457 Vac. Gadh. 1/36, 1/38, 1/44 
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genuineness with its eightfold requirements. He practices atonement with great 
sincerity when the fault occurs. He seldom pays attention to the things of worldly 
value. He treats them as insignificant objects and is not tempted by them.**' He 
remains the lowly servant of the servants (devotees) of Parabrahman. He remains 
calm composed, and equipoise. Self-abnegation and self-denial constitute the life- 
style of a sadhu. Proper restraint and right thinking are the necessary disciplines 
for a sddhu. Abiding himself by the rules and vows prescribed for ascetic-monks, 
a sadhu should neither crave for nor be allured by the pleasures of the world, as 
they are valueless.“ As far as the sadhu of the Svaminarayana tradition are 
concerned, they are the brand ambassador of the philosophical knowledge. These 
sGdhus (ascetic monks) have been playing a vital role in enriching and spread this 


philosophical knowledge around the world. 


9.3 Relaxation in the Observance of Niyamas 

The Svaminarayana tradition is firm but not inert. For example, on the day of a fast, 
one has to renounce water and food strictly, but the sastras permit one who is 
seriously ill to eat on the day of a fast. This indicates that all the religious norms are 
to help humans, not against them. These relaxations of duties are prescribed by the 
sastra for absolute emergencies only. This is known as apad dharma. This is the 
dharma allowed in periods of great difficulty. One should never relax in the 
performance of one’s duties in the face of very normal difficulties.4°° The 
Mahabharata instructs, “Apad dharma should be resorted to only in the face of 
death. Once the calamity has cleared, then one should observe the normal rules of 
dharma.” In the Chdndogya Upanisad, there is a story of USasti Rsi. USasti did not 
get food for many days. He was about to die. On his last breath, he went to a 


mahavat (elephant rider), who was at that time eating putrefied black lentils and 


461 KeUSB 2/4, pp.46-47 
462 Vac. Gadh. 1/69 
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asked for some food. The mahdvat gave him the half-eaten food from his dish, 
which USasti ate. Subsequently, the mahdvat offered him water. USasti said, “No, I 
can stay alive with the black lentils for now. I shall not drink the water from which 
you have already drunk.” This should be recognized as the appropriate practice of 
apad dharma. Today, the observance of dharma has deteriorated because people 


have started treating minor problems as dpad dharma.“ 


Bhadresadasa also. comments on the CU: “wat = smmerdae 
aalraairrenrataaaaratesn” (CUSB 1/10/4, p.53) “Thus, an act of dpad dharma is 
permitted only at the face of death. But it should not be accepted as a routine habit. 
This wisdom is preached here.” The BS also describes this fact in the form of a 
sutra: watraatas soma desta’? The Bhasyakara explains that advan a adarferarft 
TTS TORMccaMIcHet tt | (BSSB 3/4/28, p.370) “The act of accepting the food 


which is tasted by another person is permitted only at the face of death.” 


9.4 Atonement 

We have learned some of the various moral, physical rules prescribed by 
Svaminarayana. But he knows the human tendency that knowingly or unknowingly 
any of these rules would be transgressed, then for purification, rules for atonement 


are also given in scriptures like the Satsamgadiksa *°° 


and Aksarapurusottama 
Mahatmyam. Similarly, the words of a param ekantika sGdhu who has attained 
Parabrahman-realization are also measured to be dharma. Thus, whatever he 
instructs one to do in atonement for a sin purifies one from that sin, but it should be 
done with full faith. After having atoned for the sin, the devotee becomes purified. 


He should not then be known as a sinner.*°” 


464 CU 1/10/1-4 
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10. Bhakti (Devotion-Worship) 

BhadreSadasa declares: “feaft are afte fact ta sfageater”46* “No endeavor is successful 
without bhakti.” The word ‘bhakti’ is derived from the Samskrta root ‘bhaj’, 
meaning to ‘to worship’ ‘to seek refuge’, ‘to serve’, and ‘to love’. Since the word 
‘bhakti’ suggests the intellectual and emotional act of seeking refuge with love and 
dedication, the path of bhakti is described as the most important means to please 
Parabrahman. 

TSIAaaeS: Age: Taare: afatepead ara: ea Tear AP 

“Intense and centered love towards Parabrahman coupled with the knowledge of 
his greatness identified as bhakti in the scriptures.” Simply, bhakti is described as 
an elite attachment to Parabrahman with intense love.*”° Bhakti consists of constant 
remembrance of Parabrahman similar to an uninterrupted flow of oil from one 


vessel into another.*7! 


Svaminarayana defines: “Bhakti, an intense affection for Parabrahman which is 
devoid of all desires for fruits, and which is escorted with an understanding of 
Parabrahman’s magnitude.” (Vac. Gadh. 1/21, p.60) Bhakti, assisted by the 
knowledge of Parabrahman's glory (mahdtmyajndna) remains ever blooming both 
in its intensity and extensity. However, it is bhakti only when it is unprovoked and 
desireless.*’* Bhadresadasa explains: 

AAEM MAT ATCT ATS TAT| 

srepTRrefatara fe oa Sfaearestamit”? 
“Bhakti (devotion) implies nine-fold forms of worship (navadhabhakti); actually, 
the nine types of differences are due to worshiper’s interest or preferences.” This 


bhakti is described as ‘saddhana-bhakti’ i.e. bhakti as a means. Prahladaji states: 


468 SSSK 386 

469 APM 1/38/2 

470 Shandilyasiitra 1/2 
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gat Ales fearon: Tot TEA | 

ordt aeat aret eremarea aes 11474 
“Hearing and chanting about the transcendental holy name, form, qualities, actions, 
and pastimes of Parabrahman, remembering them, serving the lotus feet of 
Parabrahman, offering Him respectful worship with sixteen types of accessories, 
offering prayers to Parabrahman, becoming His servant, believing Parabrahman 
one’s best friend, and submitting everything unto Him (in other words, serving Him 
by the deed, mind, and speech)—these nine processes are acknowledged as pure 


devotional service.” 


In addition to this, in the Svaminarayana Vedanta, the Guruparampara explains that 
beyond this nine-fold form of bhakti, there is 'pard-bhakti,' i.e. 'devotion-par- 
excellence’. Which is described as 'phala-rupa' i.e. 'bhakti as the climax’. It is 


> while as 


described as ‘prema-laksand-bhakti' in the Srimad Bhagavatam;*7 
‘ekantiki-bhakti' in the Sva@mindrdyana School.4”° This bhakti is characterized by 
complete Parabrahman-oriented intense love and the awareness that he chants ‘I am 
Brahman’, “Aksaram aham Purusottama dasosmi”.*”’ Means my actual form is 
Aksara and I am a servant of Parabrahman. It is the highest devotion, love, and 
servitude unto Parabrahman after transcending the gamut of three gunas of maya- 
prakrti. In the BG, ‘sax wa’ is described where Bhadresadasa defines it as 
unfaltered brahmic devotion to Parabrahman. Thus, the word ‘bhakti’ finds a new 


dimension in the Svaminarayana School, for it advocates, nirguna, brahmariupa, 


atmic priti for Parabrahman.*”® 
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10.1 Intense Love Due to Glory 
BhadreSadasa defines the glory of Parabrahman through which the intense love 
rises: 

armed Fess Herc | 

fecarraae sifteitermeraatstar 1147? 
“Bhakti towards Parabrahman should be coupled with the glory of Him. This love 
in the form of bhakti should be focused, divine, and without worldly sentiments.” 
When a seeker has the resolute knowledge (mahatmyajndna) and conviction 
(niscaya) of the glory of Parabrahman, the highest love for Parabrahman arises in 
which the seeker understands that the currently manifest form of Parabrahman 
(pratyaksa-paramdatma svarupa) is the inner self of all, omnipotent all-doer. There 
is no other else such as purusa, kala, maya and deities (like-brahmd etc.) as the 
cause, the creator and the controller of the universe. He is the Master of masters and 
God of the infinite number of universes. He alone is the transcendental reality 


endowed with the highest excellence and glory.**° 


A person who has a profound affection for Parabrahman cannot love anything else 
besides Him, even if forced to do so. True devotee loves Parabrahman alone 
singularly. The dedicated love of the ultimate quality arises in the heart, caused by 
constant remembrance of the glory of Parabrahman.**' A bhakta possessing the 
deepest love for Parabrahman cannot do anything contrary to the will and command 
of Parabrahman.**? He persists incessantly drowned in Parabrahman-consciousness, 


d 483 


and that he cannot forget Him even for a fraction of a secon Generally, love 


brings conditions and demands but the love for Parabrahman must be unconditional 


and free from demand. It must be unmatched, unmitigated, steady, and unfaltering. 
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The love based on the appealing physical qualities is not trustworthy, for it may 
divert onto a person or thing other than Parabrahman. The love for Parabrahman 


must be as intense and strong as one's love for his body and its relations.** 


Those bhaktas who love Parabrahman with an understanding of His divine glory 
become the vessel to receive the stream of intense love of Parabrahman. 
BhadreSadasa confirms: “aaed satmserpRtat Fi Aste cede fear sft ara” (BGSB 12/20, 
p.275) “Those who worship me with brahmabhdva are my utmost beloved 
devotees.” The most significant barrier in the way of unwavering love towards 
Parabrahman is our three mdyic gunas. The aspirant must rise above the influence 
of three gunas, his body-awareness knowing that he is a pure atman and loving 
Parabrahman alone. Such nirguna atmic love alone is the true basis of bhakti. The 
efflorescence of nirguna brahmasvariupa-priti (non-ephemeral Aksara-like atmic 
love) has the superior quality of affiliating one to Parabrahman with intense 
exclusive love and undivided fidelity. In it, there is self-forgetting. He rises above 
from these three gunas. Nothing lures and attracts him, for he sees Parabrahman as 
the supreme value and the fountainhead of all joy and happiness. He experiences 
unceasing novelty and ever-increasing joy of bliss in the svariipa of 


Parabrahman.*®> 


10.2 The Way to Learn Bhakti 

In the way of spiritual fulfillment, one needs an ideal role model. We learned that 
bhakti is the essential means to reach the ultimate; therefore, Aksarabrahman is the 
ideal for the seekers to learn bhakti. Just as a bridge serves as a medium to help one 
cross easily over from one side of the river to the other, Aksarabrahman manifests 


as the Guru and serves as a bridge. He saves us from drowning in maya, helps us to 


484 Vac. Gadh. 1/57 
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cross the ocean of samsara and teaches us to attain Paramatman through his 


bhakti.*®° Along with it as the Bhasyakara claims: “aati afte ¢ seraterterd’487 


“Bhakti needs brahmabhadva for its completion.”*°® And for brahmabhava 
Aksarabrahman’s company is inevitable. Thus, the Brahmasvarupa Guru is the only 
means to attain bhakti. This is called pratyaksa bhakti as well. A mumuksu (seeker) 
having mumuksutvam (earnest desire for moksa) should have first of all firm faith 
in the words of the genuinely great sadhu (the Aksarabrahman - Guru); should listen 
carefully to and ponder over the words of the great sa@dhu; should serve him in 
thought, speech and action; should keep up sincerely the company of him. Certainly, 
then the right devotion based on the knowledge of Parabrahman's greatness and 


glory grows and blooms in the heart. 


This great sadhu is the Aksara-Guru, who himself is the finest devotee, the perfect 
obedient servant of Parabrahman, and the knower of the secret wisdom of 
Parabrahman. Thus, he is our best friend, philosopher, and guide to nourish and 
nurture devotion in our hearts. Therefore, one who lives by the words of 
Parabrahman, and sees Parabrahman and the Guru (the truly great sadhu) as 
faultless, and sees in them all good and divinity - finds the spontaneous growth of 
devotion in one's heart and consequently, he becomes brahmariipa.** Bhadresadasa 


avers while discussing on bhakti at the famous verse brahmabhutah: “sereat at WAR: 


a va eerie watt she rareaty”’ ( BGSB 18/54, p.361) 


“Only one who is brahmaripa is eligible to offer bhakti to Parabrahman.” Thus, 
Svaminarayana makes a decision: “One who does not proffer bhakti 


to Parabrahman after becoming brahmarupa cannot be said to have accomplished 
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487 SSSK 386 

488 BSSB 3/2/23, p.300 
489 APM 4/53/60 


294 


final liberation.” (Vac. Loya 7, p.303) It is clear that in the Svaminarayana Vedanta, 
the profound company of the great saddhu (the Aksara-Guru) brings the intense love 
for Parabrahman with the deepest attachment towards him. The union with the 
Aksara-Gutu should rest on the principles of devotion, affection, closeness, esteem, 
unreserved frankness, servility, and compliance. The affection for the great sadhu 
(the Aksara-Guru) should be as deep and natural as is for one's body and its relation. 
Such an overwhelming love and attachment for the Aksara-Guru is the best means 
for self-realization, the best means to understand the transcendental splendor of 


Parabrahman, and the best means to have the Parabrahman-realization.*”° 


This type of extraordinary love and keenness for Parabrahman, trust, faith, and firm 
knowledge of the manifest (perceptibly present/pratyaksa) form of Parabrahman 
are predestined factors. Thereafter the devotee is unable to live without Him even 
for a fraction of a second, forget his Parabrahman-consciousness, he constantly 
remains drowned in Parabrahman-remembrance, and he dwells in most obedient 
servility. As a result, he is a worthy and a great devotee to remain in the service of 
Parabrahman Himself.*?! However, not all seekers can achieve such a great 
company of sadhus. Therefore, to serve the parama-ekantika satpurusa (the 
Aksara-Guru) is a rare fortune earned by a person of great merits (punya).*”” He 
who serves the Aksara-Guru with heart and dtman, stands favored by Parabrahman 
and he certainly finds a place in the highest abode to serve Parabrahman eternally.*”° 
Consequently, this service to the Aksara-Guru brings the highest form of devotion 


blooms in the heart. He attains the samddhi-state of updsana.*™* 


In this manner, the Guru teaches us that all the seva in the satsang fellowship should 


be cultivated without any selfish motive, ego, discrimination, or fault-finding. One 
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earns the favor of Parabrahman only when the Aksara-Guru and the devotees of 
Parabrahman are served with a changed vision of seeing them as divine, faultless, 
and vice-free. Thus, one should think of himself as the most fortunate of getting the 


chance to serve Parabrahman and His devotees.*” 


10.3 Bhakti Purifies the Self 

The most significant benefit of bhakti is its power to eradicate the vicious nature 
and faults of an aspirant. When an aspirant serves and offers bhakti with heart and 
atman, his sins get eliminated, his vices get destroyed, his rebirth-causing 
desires(vadsana) and inclinations get worn out and he becomes the best devotee 
dearer to Parabrahman.*”° Thus, Bhakti helps in purifying the self, destroying maya, 
fixing the mind perpetually on Parabrahman, and accomplishing detachment from 


worldly objects.*?7 


Bhadresadasa also confirms that a devotee who is offering bhakti with 
brahmabhava “a xirafa + #reafe”’ neither grieves nor desires.*?* However, bhakti is 
the loving devout worship of a pure heart. It entails giving up on deceit, anger, lust, 
greed, pride, ego, jealousy, envy, etc. The most intense untainted love and 
attachment (premalaksana-bhakti) towards Parabrahman encompasses thr virtues 
of Aksara. Therefore, Aksarabrahman-Gunatita satpurush is the prerequisite of the 


whole range of the bhakti-sadhanda. 


BhadreSadasa explains that bhakti is love for Parabrahman supported by knowledge 
of Parabrahman's glory and faithful conviction of His power of granting liberation. 
Bhakti reinforces in intensity and extensity when Parabrahman as the source of all 


joy and bliss is well-known as such. It is the certitude that Parabrahman is the 
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embodiment of imperishable, infinite, inexhaustible bliss, and whatever little joy 
and happiness we find in the world of material existence is just a tiny droplet from 
His unfathomable ocean of happiness. The bliss supplying from Parabrahman 
assuages all the senses, the mind, and the Gtman simultaneously. Once this kind of 
highest glory of Parabrahman is known decisively, the detachment in everything 
except Parabrahman develops naturally. When the senses, the mind, and the atman 
are totally anchored in Parabrahman, the highest consummation occurs, giving rise 
to the rapturous union with Him. Seeking Parabrahman by way of bhakti leads to 
authentic self-ascent and oneness (qualitative) with Him.*?’ The BG states: 
ST ALTAR Ast AAT | 
area & Heder: wenoraterd fe a: 1190 

“Even if the most sinful person chooses to worship me with single-minded loving 
devotion, such a person must be regarded as a Sadhu because of making the right 
resolution.” Bhadresadasa comments here: “warem=ratanstaceraaaan:” (BGSB 
9/30, p.219) “Here, the single-minded devotion towards Parabrahman is extolled.” 
According to the Svadmindrdyana Vedanta, devotion to Parabrahman is_ the 
exclusive means to liberate oneself from the incumbrance of mdya. Therefore, 
Parabrahman should be worshipped with undaunted devotion.*?! But norms and 
regulations must not be violated. Bhakti should be supplemented by righteous 
conduct. One should not worship the Supreme Parabrahman, disregarding the codes 


of pious moral life.°” 


Moral laws are Parabrahman's commands. So, a devotee should not ignore them. 
They must abide by them. For example, A true devotee does not accept or enjoy 
anything without offering it first to his Lord. He does not waste his time in fruitless 


talks and activities. In all his activities, he keeps his mind fixed on Parabrahman. In 


4° MUSB 2/2/8, p.278, BGSB 18/54, pp.360-361 
°° BG 9/30 
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other words, he remembers Parabrahman ceaselessly, by constantly chanting 
Parabrahman's name, and thus does not forget Parabrahman-consciousness even for 
a moment, because the reward (even) for a virtuous scholar lies in engaging oneself 
in satsanga and bhakti, without which there is certainly a possibility for a fall and 


degeneration in spiritual life.°° 


And he who keeps his mind fixed on Parabrahman 
whilst abiding by all regulations; as a result, his actions fail to bind him. Therefore, 
a devotee should not abandon norms established by Parabrahman out of fear of 


slander by ignorant and cruel people. 


The Srimad Bhadgavatam counsels: “Also a wise scholar, whether he has no desire 
at all, or is actuated by all sorts of desires; - he should worship the Supreme Person 
with intense love-devotion.”°* The knowledge of Parabrahman's highest glory 
(mahadtmya-jnadna) makes a devotee cherish Him as the Supreme value. He, 
therefore, practices devotion both as a discipline and as a fulfillment. Thus, devotion 
with intense love, knowledge of Parabrahman's glory, and undivided fidelity to the 
eternally perfect Parabrahman can remove all our miseries and internal sorrow. This 


is the exclusive path of bhakti on which billions of devotees are trading today. 


10.4 Pativrata-Bhakti 

The most accepted type of devotion amongst all the bhakti movements is pativrata- 
bhakti (loyal or faithful devotion). Parabrahman likes the devotees who are 
associated with Him by the strong bonds of love, loyalty, and dedication like that 
of a wife who is most loyally committed to her husband (pativrata-stri). Such love 
and attachment and devotion unto Parabrahman is portrayed as ‘pativrata-bhakti'. 
Such ‘pativrata-bhakti' is expected of everyone who wishes pleasing Parabrahman. 


Such singular devotion with undivided fidelity helps in drawing the grace of 


5% Vac. Var. 11 
54 Srimadbhagavatam 1/7/10 


298 


Parabrahman. The concept of pativrata-bhakti is endorsed to extricate a man from 


his chronic tendency of viewing Parabrahman as a human being.°” 


Thus, pativrata-bhakti is to understand that, my Parabrahman is the abode of an 
infinite number of infinitely auspicious qualities and He is free from all 
imperfections, and He is the bottomless ocean of all bliss and happiness such that 
even a single act of seeing (darsana) Him is so fulfilling that he stands in need of 
nothing. On the other hand, the worldly pleasures are fractional, for each sense- 
organ is able to enjoy its own limited pleasure. What eyes enjoy, ears, tongue etc., 
cannot experience, while in the case of Parabrahman, all pleasures come jointly in 
a synthetic conjoined form like a flood of bliss which simultaneously satisfies all 
the senses and the mind.* The concept of pativratd-bhakti has its roots also in the 
Bhagavad-Gita (9/34), wherein Krsna says: 

Fa He Heel HEH AT AHEHE | 

mmaeae qaccaarct wera: 11°07 
“Focus your mind on me, be my devotee, and be my propitiator. Offer obeisance to 
me alone. Affixing your mind in this way on me, regard me alone as your supreme 
goal, and you will attain me.” Thus, when a devotee holds supreme Parabrahman 
Purusottama alone as his sole foundation, rescuer, and peer of the realm. He 
engrosses his heart and dtman in meditating upon Him and pleasing Him; he reaches 


none else but alone in his state of liberation. 


For Pativrata-bhakti, the best examples are the gopis of Vrndavana. The gopis used 
to say: from the day we had the great fortune to touch the holy feet of Lord Sri 
Krsna, all the inclinations of the world have become scornful like deadly poison. 


Just as a pativrata woman is not captivated and charmed by the handsomeness of 
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the personality of Indra, demi-gods or a royal prince, and rather withdraws her gaze 
with antipathy and disgust, so pativrata-bhakta's mind is totally united with 
Parabrahman. He is so committed to Parabrahman that he can never be pleased by 
any being other than Him.*° In this way, the devotee should always meditate upon 
that form of Parabrahman, who has assumed human form and has become visible 
(perceptibly manifest) before them. The other forms of previous incarnations, 
though they are of the same Parabrahman, need not be meditated upon. Thus, 
unalterable fidelity should be offered to one's Parabrahman only. For example, 
Parvatiji (Goddess Uma) had resolved to marry Lord Siva, and with such a 
determination she tied up herself in severe tapas (austerities) to invoke and please 
Lord Siva to accept her as his bride. She used to say: ‘I don't mind remaining 
unmarried for many births but shall not marry anyone except my Lord Siva.’ The 
BG confirms it: 
FHA TAA MT ASAT | 
ad 38 3 dea yas a oe 19! 

“However, through single-minded devotion alone, I can be seen in this form, can 
be known in essence, and also can be reached.” Bhadresadasa comments: “ta4-at 
waa!” (BGSB 11/54, p.262) “Through this focused and undeviated profound loving 
devotion, the seeker can experience the constant bliss of Parabrahman forever.” He 
explains further that a devotee should, therefore, offer such loyalty to Parabrahman. 
A faithful devotee would never equate the manifest form of incarnate Parabrahman 
with other (mortal) human beings. Conversely, a devotee who engages himself in 
the meditations disregarding the form of Parabrahman visible (perceptibly- 
manifest) before him, is likely to be drawn towards other forms also, either human 


or semi-divine. Thus, one should develop complete fidelity to the currently manifest 


508 Vac. Gadh. 2/62 
5° Vac. Loya 11 
310 BG 11/54 


300 


form of Parabrahman visible before him in human form, even though there is no 
difference between this manifest Parabrahman visible to him in human form and 
His previous incarnations. The whole logic of the concept of pativrata-bhakti aims 
at uprooting from the mind the tendency of conceiving Parabrahman's formm on 
par with ordinary mortals, in addition to making the vrtti-nirodha (arrest of mental 


modifications) on a single goal.*!! 


In this manner, as per the principle of pativrata-bhakti, none but Parabrahman 
Purusottama alone ought to be contemplated as the highest goal. In whatever 
form/guise a devotee comes in a personal face-to-face relationship with Him during 
His manifestation on earth, He becomes the singular and sufficient object of 
worship for him. This further suggests that no other avatara of the past, nor any 


deity or object, can serve as a substitute for Him.*!” 


11. Ekantiki Bhakti 
In the Svaminarayana tradition, in the nitya-prarthana (daily prayer) sung before 
Parabrahman in the evening, where the followers request the Lord to bless them 
with ekantiki bhakti based on the knowledge of the magnificence and merit of 
Parabrahman, and the company of the best ekdntika-bhakta.°'* Ekantiki bhakti 
includes four factors:°!* 

1. Dharma (righteous duties) 

2. Jnana (knowledge) 

3. Vairdgya (detachment) 

4. Bhakti (devotion) 
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BhadreSadAsa also reiterates: 

oat at at are afwaldRatrsan 

aa Uaioe: TEETER |! 
“Bhakti that is accompanied by dharma, jnana and vairdgya should be known as 
ekantika dharma, which is the means to attain Paramatma’s grace.” This ekantika 
dharma is also called bhadgavata dharma. Bhadresadasa mentions the reason: 

ort AUTEM TH: AraC SI 

ae deortrala AEA the 1 
“This ekantik dharma is also called bhadgavata dharma because it pertains to 
Paramatma to establish bhagavata dharma.’’Here, ekantika dharma is equal to 
ekantiki bhakti since both consists of the abovementioned four parts.°!’ 
Svaminarayana holds the view that the teleology behind the descent (incarnation) 
of Parabrahman on earth is the establishment and promotion of 'ekantika dharma ' 
also known as 'bhdgavata-dharma'.>'® “It is this dharma that is known as bhagavata 
or ekantika dharma. In fact, this type of dharma is not distinct from bhakti; they 
are both one.” (Vac. Gadh. 3/21, p.621) 


It is not thoroughly correct that Parabrahman’s descent on earth is merely to 
establish moral order and ethical standards. But it is more comprehensive dharma 
called 'ekdantika-dharma' whose goal is to perfect a person both morally and 
spiritually to attain ultimate emancipation. The ethical norms and moral order may 
be established and restored even by the efforts of a moralist or a sage or a more 
influential social worker. As against this, ekdntika-dharma does not divorce 
devotionalism (bhakti) from morality/righteousness (dharma), for no dharma has 


to be sovereign of direct reference and relatedness to Parabrahman. The concept of 


515 SSSK 387 

516 SSSK 388 

517 Vac. Var. 3 

518 Vac. Gadh. 3/21 
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bhagavat-dharmal/ekantika-dharma does not dichotomize between dharma and 


bhakti; rather, they are treated as the two sides of the same coin. 


The daily norms of individual & social ethics are much below the role and status of 
ekantika-dharma (i.e., bhagavat-dharma). And it is with the help of bhdgavat- 
dharma alone that a jiva (an individual self) can overcome the influence of maya 
and intersect the continuity of samsdra.>'? More specifically, as we knew that the 
varnasrama-duties and the norms of individual and social ethics possess value 
much less compared to ekdntika-dharma. They in themselves at the most fulfill the 
desires for dharma, artha and kama, give social recognition, fame, and worldly 
peace and happiness, but cannot fulfill the highest goal of ultimate emancipation.°”° 
Thus, pure ethics of dutifulness devoid of its reference to Parabrahman (as enjoined 
in the ekantika-dharma concept) is a votary of the place in celestial, heavenly 
abodes of deities (svargddidevaloka). The consequence of this achievement is also 
stressed in Bhagavat-Gita. 
of yacar catettch fagrtet 
afie quat Hedeiteh festa 1°! 

“On the expiry of the stock of merits, the soul has to return to the world of pain and 
suffering.” Svaminarayana traces the genesis of ekdntika-dharma alias ekantiki- 
bhakti in the Vasudeva-mahatmya section of Visnukhanda of Skandapurana.>* In 
ekantiki-bhakti, righteous conduct (dharma), right knowledge (j#dna), and total 
detachment (vairdgya) are interpreted as the head, the heart, and the feet 
respectively of bhakti. Such one centered (ananya) exclusive (ekantiki) bhakti alone 
is capable of uniting seeker with Parabrahman. And it is this ekdntiki-bhakti that is 


considered to be supreme (pard-bhakti) in the Svaminarayana School. 


519 Vac. Gadh. 3/21 

520 Vac. Gadh. 2/21 

1 BG 9/21 

52 Vasudeva mahatmya 2/1,3,4 
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In the Svaminarayana School, over-all purification and all-round development is 
emphasized to become eligible to receive the grace of Parabrahman. The 
transparency of thought, speech, and action, in its true sense can be achieved, when 
ekantika-dharma is realized. As said earlier, ekantika-dharma comprises of four 
complementary virtues, namely, righteous conduct (dharma), right knowledge 
(jfidna), detachment (vairdgya), and undivided devotion to Parabrahman with the 
knowledge of His glory (mahatmya-jnana-yukta-bhakti). For two hundred years, 
ekantika-dharma has been burgeoning in the tradition; specifically, Svaminarayana 
restored and re-established the long-lost tradition of ekdntika-dharma, he 1s 
described as 'ekantika-dharmapravartaka by Niskulananda Svami, the author of 


'Bhaktacintamani'>”> 


The ekantika-dharma (i.e., bhadgavat-dharma) is lived, nourished and nurtured by 
the parama ekantika satpurusa (Aksara-Guru). Therefore, in order to realize it, one 
must live in the close company of pardma ekdntika satpurusa. >** Although 
ekantika-dharma is described in the scriptures, it is not realizable through the self- 
taught method; nor can one claim to teach it autonomously. In and through the 
company of an ekantika-dharma realized satpurusa, one can realize and acquire it, 
and not otherwise. And this ‘dharma' and 'bhakti' are not two distinct components. 
They are a single organic whole, and hence, whether one speaks of ekantika-dharma 
or of ekdntiki-bhakti, it implies the same integrated spiritual (@dhyatmic) endeavor 


(sadhana).°”> 


The performance of righteous actions as enjoined in the SSS is called dharma.>”® 


Right knowledge of essential nature of the jiva (individual self), isvara (cosmic 


selves), mayd-prakrti (matter), Aksarabrahman and Parabrahman is called jridna.>*’ 


53 Nishkulanandswami, Bhakta Chintamani, at the end of every chapter. 
524 SSS p.331, Vac. Gadh. 1/54 

525 Vac. Gadh. 1/60 

326 SSS, p.333 

27 §SS, p.339, APM 1/36/7 
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The absence of interest, involvement, and attachment in everything except 
Aksarapurusottama is called vairdgya.°® Intense love for the manifest form of 
Parabrahman, together with the knowledge of His greatness, is called bhakti.°?? And 
all these four components together constitute what is known as ekantiki-bhakti. 
When all these four virtues are fully realized, the devotee is called ekdntika-bhakta, 
ananya-bhakta.>*° These four components are interrelated. Dharma (moral-ethical- 
righteous conduct) aids in the attainment of jadna (right knowledge); jiana breeds 
vairdgya (detachment in the world); vairdgya produces parama-jndna (supreme 
wisdom) of the transcendental glory of Parabrahman with eternal form (sada- 
sdkara-Paramesvara), which in turn engenders the highest form of bhakti. The 
knowledge of Brahman (Brahma-jndna) and detachment (vairdgya) bereft of bhakti 
are neither appealing nor emancipating. Of course, dharma, jndna, and vairdgya 
have their own value (as means) in leading one to Parabrahman; nevertheless, bhakti 
alone has the supreme value. Bhadresadasa explains: 
WAS Meet Tae Ea 
woUTAIa Meas 11>! 

“Bhakti alone is paramount amongst the four components of ekdntik dharma. In 
fact, the other three (dharma, jnana, vairdgya) are described as tools that are 
supplementary to bhakti.” The Bhasyakara elaborates that bhakti unites one with 
Parabrahman, and liberates from the chains of mdayd. It is the mahdadtmya-jnana- 
yukta-bhakti which has the exclusive superiority of liberating man from the clutch 
of maya, even without the help of the other three components. It alone is capable 
of deracinating hardened vasands (cravings-desires), and cutting the bondage of 
benighted actions (avidya-karma) asunder.°*? Therefore, if, ever, the righteous 


conduct (dharma), right knowledge (dana), and detachment (vairdgya) distract 


328 SSS, p.344 

329 SSS, p.348 

530 Vac. Gadh. 1/19, SSS p.331 
531 SSSK 390 

532 Vac. Var. 3 
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from or arrest the growth of bhakti; then it is they that should give way to bhakti.>*° 


Thus righteousness (dharma), knowledge (jfidna), and detachment (vairdgya) are 
the complementary components of bhakti.°** Moral or righteous conduct (dharma), 
as enjoined in the scriptures, is the promoter of bhakti and jnana. And vairdgya 
(detachment) is the complementary counterpart of bhakti. Non-attachment to 
everything except Parabrahman is vairdgya. Thus, both union with Parabrahman 
and ultimate liberation is achievable with the help of bhakti alone. Nevertheless, to 
keep bhakti untainted and make it most effective forever, the other three are 
advocated as ancillary means to bhakti.*° If bhakti is escorted by the righteous 
conduct (dharma), then only it is valuable. How can a lover of Parabrahman ever 
disregard the duties ordained by Him and thus displease Him? For a devotee, being 


duty-bound (dharma-baddha) also 1s a part of bhakti. 


In this way, the central theme of ekantiki-bhakti is to keep Parabrahman alone in 
view, and hence, one remains engrossed in Parabrahman-consciousness throughout. 
Parabrahman alone is the goal and He alone is the means and the strength. An 
ekantika-bhakta does not desire for anything else but union with Parabrahman 
through devotion. The BU explains this ultimate goal: 

DORA ST SH eal 

gaa Hem frarté ae farted 197° 
“Verily, Parabrahman is to be seen, to be heard, to be perceived, to be marked, O 
Maitrey!! When we see, hear, perceive, and know Him, then all this is known.” 
Bhadresadasa comments: “Wa: FA: VadHTHHMAC THY Td: A CAUSA, Fara ata 
Arete: Tareas Tafel ST MATCH SSIS Ta TT ere Tra fer oar AAT STATS: 
meaTeaat stad” (BUSB 2/4/5, p.125) 


533 Vac. Gadh. 2/26 
534 Vac. Gadh. 2/32 
535 Vac. Var. 3 

536 BU 2/4/5 
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“If one does constantly sravana, manana, nididhydsa in this way, one attains 
sdaksatkara (realization) automatically. After that, one can remember Parabrahman 
like the constant flow of oil without any interruption as he sees Parabrahman in 
front of his eyes. That experience is the true fruit of ekantiki bhakti.” Thus, ekantiki 
bhakti is a blend of devotion, worship, and service. It is a combination of two fold 
devotional forms, namely, pativratd-bhakti and dasatva-bhakti. It is a deep 
devotion like that of a most loyal, dedicated wife having total fidelity to her husband 
and devotion in-servitude. She keeps only her husband in her heart and desires only 
her grace. “Single-minded devotees do not crave for worldly wealth but aspire for 


the grace of Parabrahman.”>*’ 


Nevertheless, in ekdntiki-bhakti, a devotee thinks of himself as dtman; but neither 
as man nor as a woman. He transcends earthly peculiarities of sex, caste, class etc. 
He thinks of himself as atman, distinct from three gunas (of prakrti, maya), 
identifies himself with Aksarabrahman, and having thus attained similarity with 
Aksarabrahman. He worships the supreme Purusottama Parabrahman.°** In short, 
having become pure and pious and consummate like Aksarabrahman, one can truly 
attain the highest level of pard-bhakti. The Gita, too, stresses the same point. “He 
who attains me and worships me with undivided devotion attains brahmic-state 
beyond three gunas” °°? Thus becoming brahmaripa (Aksarabrahman-like) and 
worshipping Parabrahman with intense love is the basis of ekdantiki-bhakti. So, in 
the final lonesome (ante) stage, Parabrahman alone (ekam) remains in view, and 


hence, it is called ekdntiki-bhakti>*” 


The ekantika-bhaktas are profoundly soaked in the love of the personality of 


Parabrahman. For them, Parabrahman's love is enormously more remarkable than 


537 Srimadbhagavatam 8/3/20, Vac. Gadh. 3/25 
538 Vac. Gadh. 2/3, 2/30 

3° BG 14/26 

540 Vac. Gadh. 2/48 
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what devotees can bear towards Him. Here, love, reverence, knowledge of His 
greatness, non-attachment to worldly objects, awe, wonder, singular loyalty and 
faith - all mix and mingle with one another to produce a fusion of the ekantiki- 
bhakti, supreme-bhakti, pard-bhakti, bhagvata dharma and updsanda.™*! Since 
Parabrahman is the only object of their goal in life, worldly loss or gain is not a 
thing of concern. “Everything of Parabrahman they see and like, everything for 
Parabrahman they are ready to do, and everything that takes them to Parabrahman, 
they pine for.” In all the three states, namely, waking, dreaming, and deep sleep, - 


Parabrahman is the center of their life.**” 


11.1 Components of Ekantiki-Bhakti 

In the Svaminardyana Vedanta, the ekantika-dharma system is unique. Without 
brahmabhava, it cannot be achieved either. The whole of ekantiki-bhakti sadhana 
rests on four complementary virtues, namely dharma, jiidna, vairagya, and bhakti, 
which are based on the aspirant’s own interest and inclination. It, therefore, 
becomes imperative to discuss the nature of each of these component-virtues in 
detail. So, let us have the analytical exposition of each of them to have a meaningful 


understanding of the same.** 


11.1.1 Dharma 
Bhadresadasa states: 
sat shige Barareh 


Uraissemissetenl et faferaserrar: 4 
“Dharma is defined as Paramatma’s and the Brahmasvariipa Guru’s ajna 


(command) to live morally and follow guidelines in the form of scriptural 


by 


injunctions.” In this manner, words, commands, and directives given by 


541 $85, p.331 

542 BGSB 6/30-32, pp.45-146, IUSB 7, pp.16-17 
543 §§S, pp.331-332 

544 SSSK 391 
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Svaminarayana and the Pardma ekdntika satpurusa (God-possessed, Guru) is 
defined as dharma. For the followers of Svaminarayana, the five vows (pajica- 
vartamana) included in the basic eleven duties (ekddasa-niyama) are the stepping 
stones to dharmik life. The eleven ethical norms include the abstention from 
violence (himsa), illicit sex-relation (para-stri-sanga), non-vegetarianism (matsya- 
mamsa-bhaksana), drinking (madya-pdna), suicide (dtma-ghdta), — theft 
(stenakarma/cori), false accusation (mithyd-apavdda), vilification of any deity or 
sGdhu (deva-ninda), tactual relationship with widows (vidhavd-sparsa), 
consumption of non-edible & non-potable foods and drinks (abhaksya-bhaksana) 


and listening discourses from speakers who are anti-God.> 


In addition to these, Svaminarayana has very clearly spelled out the daily duties, 
occasional duties, common duties, and the duties specific to one's station in life. He 
has also prescribed the codes for outer-inner purification and personal sanctity. It 
contains the codes of conduct for inter-personal dealings and relationships and also 
a reference concerning expiation and atonement. The precepts concerning religious 
life and the performance of rituals are included in it.**° Svaminarayana warns them 
who infringe the commands of dharma: “If one does not observe dharma, he should 
be known to be as foolish as one who tries to cross the ocean carrying a stone slab 
upon his head; he should also be considered to be like an outcast.” (Vac. Gadh. 
2/35, p.470). Therefore, bhakti should be strengthened by dharma. For an aspirant, 
the control of senses and mind and overcoming chronic attachment to fivefold 
objects of enjoyments (pajica-visayas) is possible through dharma. Hence, it is 
inevitable to be very sincere and cautious in obeying and observing all the norms 


and regulations (ana) established by Parabrahman, the Guru, and the scriptures. It 


545 Satsangdiksha 26-43 
546 Mahant Swami Maharaj has included the entire codes of conducts and norms for the devotees of the Svaminarayana 
faith in the Satsangdiksha scripture. 
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is required for a devotee-seeker ought to know all dharma (niyama), 1.e., do's and 


don’ts applicable to him, and practice them sincerely and unconditionally. 


Bhadresadasa comments on the BG: “One who does not know do's and don’ts, acts 
under the influence of their desires, disobeying scriptures, neither attains perfection 
nor happiness nor the supreme goal.”°*” Then he warns: “cfewaraftrcs at frat wart wet 
aad’ (BGSB 16/23, p.327) “He or she will not attain happiness not only here but 
also in the abode of Parabrahman.” Moreover, one who recites the name of 
Parabrahman and yet consistently indulges in deliberate transgression of 
Parabrahman- ordained moral laws enjoined through scriptures, is an imposter. It is 
an act of committing the unpardonable sin of betraying one's master, 


Parabrahman.>*® 


9.1.1.1 Novel Contribution Towards Varna-Asrama 
BhadresadAsa avers: 

fas: aa dear yee AEs 

alesis wih wabereaegal 
Varna is a fundamental concept underlying Hindu society. In fact, it is not a social 
arrangement or segregation; it is rather a statement of how any society 1s arranged. 
It does not say society should be classified into classes. It says what classes or kinds 
of people exist in any society. There are four varnas, 1. Brahmana, 2. Ksatriya 3. 
Vaisya, 4. Sidra. This classification is based on the functions people perform in any 
society. Then the four Gsramas as BhadreSadasa explains: 

TATA FT ATATEAETAT he: | 


Seat SAAT Ba ssa: veh faa: 119 


7 BGSB 16/23, p.327 
548 Vac. Gadh. 1/77 
* SSSK 393 

550 SSSK 392 
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Asrama in Hinduism is one of four age-based life stages discussed in Indian texts 
of _ the ancient and medieval eras. The four asramas 
are: Brahmacarya (student), Grhastha (householder), Vdnaprastha (retired) 
and Sanyasa (renunciate). The Gsrama system is one facet of the dharma concept 
in Hinduism. It is also a component of the ethical theories in Indian philosophy, 
where it is combined with four proper goals of human life (purusartha), for 


fulfilment, happiness and spiritual liberation. 


Although in ancient India there was no discrimination by the name of one’s varna 
(caste) and dsrama (particular period of life). But under foreign rule, this 
discrimination was at its peak. It was a dark chapter of Indian history. The Sidra 
Varna faced so many miseries due to this caste system. They were kept away even 
from spirituality and liberation. Which caste and creed is eligible for brahmavidya? 
This question is vastly discussed in Indian philosophy. Among the hundreds of 
commentaries and expositions on the scriptures, Bhadresadasa’s view includes and 
highlights real humanity with spirituality. He echoes the ancient voice in the 
Sugadhiakarana of BS: “at f& eraqaeRafdc cremate a dist 
satcentyearara:” “One who wants to become free from the miseries and attain the 
bliss of Parabrahman is eligible for brahmavidyda.” Bhadresadasa clearly mentions 


that one’s liberation does not depend on one’s caste or Gsrama. 


He further adds: “aniifgeqaeen fe darnsaseiset Meera eas Al stat + fe Aare: 
Uf SET Us AS: Veet HHS eft GHa:| Halhae favisaaISMSTAN:, YSIS Wa: TSAR ST A | AAT HA 
aut: SACaHT: SAAT Aset sit Palas: UaaTAcHE: 1” “Varna and asrama systems 
are applied in the society not to differentiate the people, like this is important and 
that is ordinary, but to support to fulfill the goal of attaining the ultimate liberation. 
Therefore, on the path of liberation, neither Brahmin is great, nor the Sudra is 


inferior. Sometimes it is possible that a Brahmin lacks good qualities and a Sudra 
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may possess those qualities. Thus, each and every caste who wants to attain higher 
spiritual goal has its significance.” As far as the Indian philosophical system is 
concerned, this Svamindrayana view adds a great contribution in the form of 
reformation to the entire Indian Vedanta system, which is based on liberty and 


harmony of society.*! 


11.1.2 Jnana 

Jiidna reflects the knowledge one attains. Although every live being possesses 
knowledge but their proportion differs. In a specific term, Knowledge molds the 
metal of the self and uplifts it to the highest spiritual height. Knowledge (jnana) 
implies self-knowledge (dtma-nistha), Aksarabrahman and _ Parabrahman- 
knowledge (Aksarapurusottama-nisthd).°>? Therefore, there is no liberation 
without the right knowledge.°? (Rie jfidndn muktih), because the attainer of the right 
knowledge attains supreme peace. As mentioned in the BG “GH asa wi 


anfatafeonftrresta.”°°*Right knowledge yields contentment and a sense of complete 


accomplishment in an elevated state.>> 


When we talk about self-realization, it is @manisthd. It consists of knowing oneself 
essentially as dtman (conscious-principle) distinct from psycho-physical body and 
its relations. More simply, The knowledge that the self is the knower and the body 
is the known, is Gtmanistha. The dtman is consciousness and has knowledge as its 
essential intimate quality. It is separate from and transcendent to prakrti and its 
three gunas. Thus, nothing that applies to the body applies to the adtman. The 
properties of the body and dtman are distinct, apart, and opposite. Such realization 


is Gtmanistha.*°° When the devotee realizes Gtmanisthd, a person is not moved or 


55! Satsangdiksha 12-17 

5? Vac. sar. 1, [USB 15, pp.22-23 
53 Vac. Loya 7 

34 BG 4/39 

55 Vac. Loya 2 
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affected by insult, honor, blame, praise, name, form, pain, pleasure, disease etc. His 


57 Bhadresadasa also confirms: “v4 


Le 


patience and perseverance are everlasting. 
THM Ud Pearcaticatcacaacarntennattecdar feafecan tera fase aaeiradretal” (BGSB 2/25, 
p.32) 


“By knowing from the Guru that the dtman is eternal, unchangeable, and distinct 


558 


from the body,*°° you are not supposed to indulge in sorrow.” In the Svaminarayana 


Vedanta, when @tmanistha combines with knowledge of Parabrahman's 
transcendental glory, the seeker feels fulfilled. He stands in need of nothing. It helps 
in deracinating vices such as anger, greed, lust etc. Thus dtmanistha (self- 
realization) brings the inflow of all other good qualities and virtues. It dispels the 
vasands (desires) from the self.°°? Therefore, those who want to eliminate worldly 
desires and attachment from worldly objects of enjoyment, and keep the mind 
focused on Parabrahman, should cultivate atmanistha.°© Atmanisthda, therefore, is 


one of the significant means for pleasing Parabrahman and _ attaining 


1 


emancipation.°°! Deficiency in dtmanisthad may cause fall and degeneration, 


because it sways the mind away when ups and downs of life vacillate one in pleasure 


and pain, and his mind gets fogged by ideas other than that of Parabrahman.*” It 


seems that dtmanistha alone is enough to fulfill the ultimate spiritual goal. 


9.1.2.1 Atmanistha Alone is Not Sufficient 


However, mere adtmanistha without brahmabhava and Paramatmanisthd is neither 


563 


fruitful nor emancipating.°®’ Bhadresadasa explains by commenting on the Kena 


Upanisad: 


557 Vac. Gadh. 1/61 

558 KU 2/18,19, PU 4/9, CU 8/8/3 
559 Vac. Gadh. 1/73, 3/20 

560 Vac. Gadh. 2/1 

561 Vac. Gadh. 2/62 

562 Vac. Gadh. 3/1 
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aed wat cd fats 4d afeaqaread II 
“Ae AEH Ua Ta He set se cat THTHeaen sae: fats: ’(KeUSB 1/5, p.39) 
“Parabrahman ought to be known and worshipped thoroughly since it is an ultimate 
entity to be known.” Therefore, If the knowledge does not develop into 
Parabrahman’s devotion (bhakti), it is of no reward. If the knowledge does not 
arouse the highest love and oneness with Parabrahman, it is all an intellectual 
gymnastic. It is knowledge-backed devotion that helps in pleasing Parabrahman and 
drawing His grace. Thus, Bhadresadasa defines the j7dni as with brahmabhava and 


total devotion towards Parabrahman.>™ 


In the Svaminarayana Vedanta, knowledge always goes with devotion. When 
Paravidya, the higher knowledge of Brahman is realized, then the devotee sees 
Parabrahman alone in the intense light of consciousness-bliss and miscarries to 
perceive any other name or form which is under the range of Mala -prakrti.© When 
Parabrahman alone remains shining in the consciousness, it forms a total emptiness 
(the state of absence of all names and forms in mind), the devotee stops to perceive 
one's body (pinda) and the whole universe (brahmdanda). He then sees the beautiful 
divine personality of Parabrahman in the radiating light of his heart.°® 
BhadreSadasa expresses the true meaning of Gtmanistha: 

FSATATTS TA TERT AAS TAI 

ofa areas arg At rat: ATTAIN 
“The state of being Gtmanistha means believing through direct association with the 
Brahmasvarupa Guru, I am the adtman, | am Brahman and Parabrahman resides in 
my atman, which is brahmariipa.” Similarly, he describes the ‘adtmavan’ as who is 


associated with Aksarabrahman Guru.’ Only through this way, the 


°° BGSB 7/16,17,18, pp.164-65 
565 Vac. Gadh. 1/24 

56 Vac. Gadh. 1/26 

567 SSSK 402 
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Svaminarayana School’s atmanistha completes. When a devotee affiliates himself 
with Aksarabrahman (the Aksara-Guru) and gets in unison with him, the right 
knowledge blossoms to the greatest extent.*° Such a jfdni devotee (wise man) is 
described as the best among the devotees and spiritual aspirants, in the Bhagavad 


Gita’ 


“~- =—° 


bliss (sat-cid-dnanda), stain-free, uncontaminated, immortal being; conversely, 
the food, sex, fashion, comforts, luxury, etc. pleasures of the world are perishable, 
insignificant, temporary, and repeated sources of pain; he assumes that his body, 
senses, mind ego, name, form, relations, properties etc. are also subject to the 
debacle. He, therefore, remains withdrawn from the external world while being 
well-settled internally in the meditation of Parabrahman in his heart. To him, life in 
the forest is as joyful-comfortable as it is in a royal palace in the kingdom; and vice 
versa. He is equipoised in honor and insult. For him, gold and dust are equal in 
value. In short, nothing agitates his mind, nor does anything attract or distract or 


bind him.>”! 


11.1.3 Vairdgya 

Svaminarayana states, “Remaining detached from the body and the brahmanda, is 
the characteristic of vairdgya.” (Vac. Gadh. 1/44, p.110) In this manner, the absence 
of interest and attachment in everything except Aksara-Purusottama is called 
vairdgya (detachment).°’”? Vairdgya is indifference and detachment both to one's 
body and the world. Vairdgya, in its true sense, emerges only after the realization 
of the right knowledge of the self, Brahman and the supreme self (Parabrahman). 


Here, the word ‘right knowledge’ denotes the metaphysical knowledge concerning 


56? Vac. Gadh. 1/24, 2/20 

5” BG 7/18 

571 Vac. Loya 10, Vac. Gadh. 2/1 
5? SSS p.344 
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Parabrahman and philosophical principles, the knowledge of Parabrahman's 
transcendental greatness, and fourfold cosmic dissolutions. When vairdgya 
advances entirely, all desires for the enjoyment of worldly pleasures and the desires 
for body-care come to an end. True vairdgya uproots all names and forms except 


Parabrahman, the eternal supreme truth.” 


Vairagya defines the relationship between self and the world. It consists of 
remaining detached from one's body and the whole world. Vairdgya sprouts in the 
self when one (1) realizes self-knowledge (atmanistha), (2) realizes the perishable 
character of the objects of enjoyment of the world and all other celestial regions and 
abodes through the reflection of the four kinds of dissolutions (pralaya) (3) 
comprehends the transcendental glory and greatness of Parabrahman with great love 
and faith and (4) obtains the metaphysical knowledge of Parabrahman.°’* The 
generation and steadfastness in vairagya occur only through the words and satsanga 
(holy company) of the sadGuru (i.e., Aksarabrahman Guru, pardma ekdantika- 


Satpurusa). 


This type of vairagya certainly results in attaining supreme Parabrahman (parama- 
pada).°’”? Bhadresadasa clears the point: semaafrery wmerat ferret | araisrafedt fice 
wacqrarteott saz 1°76 “Dispassion towards all except for Brahman and Parabrahman is 
detachment. However, such detachment only supplements bhakti if it is perennially 
equipped with spiritual wisdom.” The knowledge of discrimination between eternal 
and non-eternal develops disinterest and distaste for the enjoyments pertaining to 
one's body and worldly pleasures. Thus, vairdgya brings freedom from worldly and 


bodily attachments. As long as these attachments are not connected with the proper 
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knowledge and right attitude, intense love and devotion to Parabrahman cannot be 


possible. 


A devotee with profound detachment thinks that Parabrahman has created the 
fivefold objects of enjoyments (pajica-visaya) and the regions (or abodes) for the 
enjoyments (such as svarga, satyaloka etc.). The superior objects of enjoyment are 
created to eliminate the suffering caused by the painful objects of enjoyment. When 
the objects of enjoyment heavenly abodes of Indra, Brahma etc., are so superior, 
then how limitlessly superior would be the joy and happiness in the highest abode 
of Parabrahman Himself? With this thought of wisdom, he turns away from the 
worldly objects of enjoyment and treads the path of Paramapada.*’’ The BG 
affirms: 
Hees Heal HAT Stes AT | 
SPAT ¢ alder aera sy TET 10978 

“Undoubtedly, the mind is restless and difficult to restrain, but it is subdued by 
abhyasa (constant vigorous spiritual practice with firm determination), and 
vairagya (or detachment).” The Bhasyakéara comments: “ara 7 
Tacreahrerpcisarh-Teres aalscr Tepharqeartetattictnrady Rae HAIaT Ay aay aN Te 
dards ot apa: Ted sata werd | Pech ees Meas Teateantat sheers 
anata) sre a caster: ‘sreareardtrarsat deta’ (at.g.2/2 2) sf” (BGSB 6/35, p.148) “The mind 
is controlled through vairagya. Vairdgya is the detachment towards everything 
except Parabrahman from a small ant and to the entire universe. If one possesses 
such vairdgya then, obstacles in the way of attaining the ultimate goal are perceived 
as flawed. The term ‘tu’ is used to show that the mind can be controlled even it 
may seem difficult. Patafijali also supports by saying that by constant effort and 


vairdgya mind comes under control.” Bhadresadasa explains that to control the 


577 Vac. Gadh. 3/37, Panch. 1, 4 
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mind, vairdgya is the most prominent factor. In every branch of Indian philosophy, 
the concept of detachment is accepted. Unless one is not detached from worldly 
enjoyments, one can not connect to the ultimate reality. This unbroken principle is 
invariably described in the ancient scriptures.°’” After analyzing the four 
components of ekantiki bhakti, we can conclude by drawing the broad picture in 
one line that ekantiki bhakti is the key principle of Svaminarayana Vedanta. In this 


manner, it also becomes the firm conviction of Parabrahman.°*° 


12. Satsanga: Sadhana for Daily Life 

If spiritual endeavor and practice are not able to solve daily-life problems, then what 
is the benefit of doing it? Svaminarayana was more attentive in dealing with the 
practical problems faced by the seekers of liberation and their solutions which 
would enable them to reach the target effortlessly. In his Vacandmrta, we discover 
an extensive section dealing with these problems put forth by the disciples in the 
form of queries, inquiries, and questions. The practical advice and explanations 
suggested by him, after discussing each of the factors which assist or aid the 
spiritual perfection, is a unique contribution of Svaminarayana which is driving us 
to call his teaching a ‘practical philosophy’. Therefore, under this topic, we shall 


disclose some Svaminardayana traditions which are practiced in daily life. 


12.1 Satsanga 

Millions of devotees are practicing satsanga today. The word satsanga is composed 
of two words, namely, sat + sanga. The word 'sat’ connotes ‘true’, 'real'’ and 
‘immutable’; whereas the word ‘saga’ connotes ‘congenial company’. Thus, the 


word 'satsanga' means the sincere maintenance of the company of the immutable 


5? ‘rtd seared eer’ (2.2), saa Far oS shames ae wears ac: werd weafrarsrad GA:’ (S.2/8), ‘altar Heber qatar wa lesaMTI 
seabed aS: sft ad sifsarerts deta areredta Teattd’ (HS.2/28), “ahes clear aafrar aren Pelenrartrectepd: Bat” (F.2/2/22), “Fares aaa 
fond ot pata’ (a2/¥/2) “ores fe gat eae SH Ares a Terreahterss 4 ca rquefa’ (ft. 2/26), ‘srearea gq alta Aeresor sree” (aft. 6/34), 
‘srearecerareat afar: (a.2/22), “gederaara sa: wet wet ver’ (aa aT.e) “Seq arse afters vats cer g wateadtsarttr asfteparhy 
wade Waar F TSN] AAT’ (F4.71.31.¢) senicaets errata Fetid Ar 
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(which is true and real). The word ‘sat’ refers to the ‘dtman', 'Paramatman', 


satpurusa (the Aksarabrahman Guru) and the holy scriptures (satsdastra).>*! 


In its larger sense, the word satsanga refers to the spiritual fellowship of the 
devotees consisting both of sa@dhus (monks) and grhasthas (householders) who are 
committed and dedicated to a spiritual and pious life. Thus, the study of the 
scriptures, listening to religious discourses from the Guru and competent 
authorities, singing the glory of Parabrahman, participating in devotion-oriented 
activities and sharing the company of the Parabrahman-committed fellow-devotees 
is satsanga. Satsanga is also an act of attending the religious assembly and 
participating in Parabrahman-centered activity. In this sampraddya (faith, 
movement), popularly, the word 'satsanga' is also used for denoting the spiritual 


fellowship of the Svamindrayana followers.>” 


Svaminarayana here’? unpacks the glory of satsanga by referring to 
Srimadbhagavatam: “Parabrahman is pleased mainly by satsanga. It alone puts an 
end to all bondages and attachments. Through satsanga, one can easily attain 
Parabrahman. Compared to satsanga neither the yoga of eight-fold disciplines, nor 
Samkhya knowledge of discrimination; neither righteousness (dharma), nor the 
regular study of the Vedas (abhydsa); neither severe austerity (tapas), nor 
renunciation (tydga); neither offering oblations in the sacrificial fire and works of 
public utility (istapurtam), nor bestowal of gifts and charity (daksind); neither 
observances of vows and fasts (vratam), nor sacrifices and constant muttering of 
Parabrahman's name (yajfia); neither the holy acts of pilgrimages (tirtha-yatra), nor 


the fivefold observances of body-mind purity (niyama), and not even the fivefold 


38! Satsangadiksha 8, 9 
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abstention rules of self-restraint (yama) can please Parabrahman as much as the 


satsanga does.>*4 


By accepting satsanga, without any selfish motive, one certainly can have self- 
realization (atman-darsana), which is the best means to attain emancipation. When 
one envisions over satsanga concerning the dtman and Parabrahman, all his 
thoughts and desires arising as a consequence of three gunas (sattva, tamas) get 
exterminated. His doubts get dispelled, and resolute knowledge of glory becomes 
firm, and constant Parabrahman-consciousness (God-remembrance) becomes 
habitual. It unites one with Parabrahman through extraordinary affection. One 


becomes fault-free (dosa-rahita/viceless).°*° 


Now the question may arise that how can one get this satsanga? Well, as the fruition 
of all good efforts and the meritorious deeds of the past lives, one gets satsanga. Of 
all means to reach Parabrahman, nothing equals satsanga. After attaining satsanga, 
one can bear pains and sufferings adamantly. The pain and calamity equal to the 
death sentence on the gallows gets softened and substituted by pain and suffering 
worth a thorn prick to him when a man does satsanga with a pure heart.**° Thus, 
satsanga must be viewed as pure, spiritual, and divine. And one who is convinced 
of the transcendental greatness of Parabrahman and Parabrahman-possessed sddhu 
(the Aksara-Guru) has his roots firm in the satsanga.°*’ When satsanga becomes 
precious for a devotee, he develops oneness or identity with the great saddhu (the 
Guru). He cannot forsake the company of the great Sadhu and the devotees of 
Parabrahman. The accurate knowledge is attained, and love and attachment for 


Parabrahman become stronger through regular satsanga. 


584 Srimad bhagavatam 11/12/1-2, SV 1/17 
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When a person in the company of the Guru listens humbly to all his preaching and 
discourses; The ego-identification and identification with one's body and its 
relations come to an end only; thereafter, he reflects upon Guru’s words and 
discovers valuable truths and exhortations of a pious life. As a result, disinterest and 
detachment towards worldly pleasures develop, and love and attachment for 
Parabrahman naturally flourish in the heart. Atma-realization and Parabrahman- 
realization become effortlessly feasible through santa-samdadgama, particularly 
through the parama-ekantika satpurusa (the Aksara Guru). Gunatitananda Svami 
states: “Without the association of the great sa@dhu, one does not get the bliss of 
satsanga.’”*® BhadreSadasa confirms and explains the form of Guru-Satsanga: 
“gfrstefefed witqeed wad sea: wad waar side ae! aa fe 
ToTeraersee Retr fared ¢ wit seeaetor wer daa soe wa vfcele:, da fateattte 
wfastefateatiin” (KeUSB 2/4, p.44) 


“This satsanga-statement can be understood through pardatibodh. Pratibodh is the 
preception understood from the Guru to disciple in order to understand 
Paramatma’s form and qualities.” The Bhasyakara mentions the consequence of 
satsanga” Moreover, without bhakti and satsanga, even a great scholar may 
degenerate in life.°*’ Therefore, satsanga ought to be carried out with all honesty 
and sincerity. However, satsanga should not be done out of a desire for some 
worldly attainment such as getting a child, wealth, health, fame, power, worldly 
happiness, freedom from pain/punishment or other motives. It must be done purely 
for pleasing Parabrahman, for our own emancipation. When with such a selfless 
approach, satsanga, santa-samdgama is done, the seeker becomes free from vices, 


vasands, and ignorance, and attains moksa (emancipation).°”? “gemAq FAT WA 


MAGTACASH MAPA TTTS MATA A: ewe Hadi faa” (KeUSB. 2/4, 


588 SV 1/29 
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p.46) “In this way, the mantra shows that through the preaching of the 
Brahmasvariupa Guru, adhydtmavidya becomes fruitful in the true sense. This is the 
principle.” Further, the BG preaches directly to a seeker to have a company of such 


a Brahmasvaripa Guru and become ‘ficaaer:’. Bhadresadasa explains it: 


“CACTI ST A OTAMTA CAA Tatas ITT serent Hater” (BGSB 2/46, p.52) “Through 


the company of the Brahmasvaripa Guru you will also become brahmaripa 


devotee by attaining his similar qualities.” 


12.2 Virtues Helpful in Spiritual Progress 

For a true devotee, to develop good virtues and to eradicate untoward elements and 
vicious habits is an integral part of spiritual perfection. The discipline, qualities, and 
virtues that ought to be acquired and developed with sincere systematic efforts and 


591 


constant goal-awareness and practice are discussed hereunder.’’* The nature and 


place of each one in the life of a seeker is also mentioned here. 
sexereaay Aratferenrerfe fearon 
Varages carats srereramt 7? 
Aeaaed: TRAST: WAT: | 
Hier: watsifatals wererrererra: 1173 


| quftarenrfaraamartarrantiarset (BSSB 1/1/1, p.3) 
drarersen dearer: (BSSB 1/1/1, p.3) 
aed: HOM at: (BSSB 1/1/1, p.3) 
FeRAM TIA TsseaMeaT: TH fare gate! (BSSB 1/1/1, p.4) 
a: ada: wafers ars 7:1 (BSSB 1/1/1, p.6) 
fe Ud: Td: WHAT HTT SET SH TICH: THUS, STRATA THN eer Te freeOT Te aeeUT CT RCAC TAT UTT 
arracrittad:| (BSSB 3/2/5, p.287) 
¢ carat yaetpsrteattat a1 (BSSB 3/2/13, p.294) 
afeaféraetegarecnt Araztse:| (BSSB 3/2/16, p.295) 
SRATHUTATNTT GY VET SIT SAAT] (BSSB 3/2/28, p.303) 
THERA AIeds saIeTIG (BSSB 3/2/30, p.304) 
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4 5 


“Control over the senses,°** eradication of worldly desires,°”? nourishment of 


ekantik dharma,” realizing one’s dtman as brahmaripa, a complete conviction in 
Parabrahman along with the knowledge of his glory,°?’ moksa,°”® and achievement 
of all there is to be achieved, all this is realized through association with the 


manifest Aksarabrahman Guru.” 
searetseaet BS faa: SAAT Ter 


dearaetiet FT ara Rea” 
welt Faye a wea Toure 


WTCaT eon STATIS foe O00 
Ua ae SEeta ad: 


Tes TETAS Sea ee aT O"! 


“Enthusiasm,” repeated practice of spiritual endeavors, passion, faith,” self- 


608 


control, strength,°”’ fraternity, unity, humility, service towards the 


Brahmasvariipa Guru,” prayer,°'° a desire for moksa,°"' tolerance,°!” perception of 
the good in others°!? awareness of such concepts is the significance and glory of 
that which we have attained in the form of satsanga, introspection, and daily 
offerings of bhakti. These are spiritual endeavors through which one earns the 


Guru’s grace. However, amongst all of these, association with the Brahmasvariipa 
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Guru itself is truly the foremost endeavor.” Thus, here, we have discussed the 


virtues briefly to be attained by a devotee in the Svamindrayana Vedanta. 


12.3 Sraddha (Patience, Faith) 
Sraddha means the doubt-free state of mind while walking towards the ultimate 
goal of life according to the guidance of the Guru. It is the powerful belief or faith 
in the words of the Guru. It produces patience and perseverance in the path of goal- 
accomplishment. A devotee with sraddhda does not back out half-way. He fights the 
battle till his last breath.°'* In this way, when sraddhd (faith) is combined with total 
trust in the words of the Guru (parama-ekantika-satpurusa) and Parabrahman, a 
seeker becomes free from all sins and bondage causing deeds (tamasa-karma), his 
vasands (transmigrating desires and passions) get perished, and he experiences 
moral inclinations and dutifulness worthy of sat-yuga in his heart.°'> The seeker of 
faith successfully receives the right knowledge, while a faithless doubter ruins 
oneself. We can conclude the glory of sraddhda (faith) with the famous Gita verse: 
ASTACATAG A AK: PAA: | 
aM cea wet eaafeoreereate 11°16 
“The one who has faith in Parabrahman is sincere in sadhana, and has control over 
the senses gains this knowledge. Having gained this knowledge, one soon attains 


the supreme peace.” 


12.4 Sravandadi-Sopdanas (Steps for Grasping Knowledge) 

We examined that in satsanga, one has to listen to the spiritual discourses with keen 
interest. Since it is a critical factor to attain knowledge, why? Well, when a thing is 
learned or perceived with rapt attention and concentration, its apprehension 


becomes so vivid and complete that the idea (image/ picture) of the thing gets firmly 


614 Vac. Sar. 5,9 
615 Vac. Sar. 18 
616 BG 4/39 


324 


imprinted on the mind, and it can be recalled unmistakably any moment in the 
future, and whenever recalled, it occurs as it is its Spatio-temporal order and 
details.°!’ Therefore, listening prudently with gripped attention is called sravana. 
From whatever is listened, when one retains the relevant and deletes the irrelevant 
and thinks of it mentally, it is called manana. It involves the use of the sense of 
discrimination and activity of the mind to retain it. When, what is resolutely known 
by the mind, is reflected upon and remembered often and again through regular 
practice, it is called nididhyasana. Furthermore, when it is recalled and remembered 
instantaneously as it is, unfailing with all details, it is called saksatkara. It is an act 


of realization of truth in its entirety.°'® 


This process of sravana, manana, nididhydsana, and sdaksatkara is used for 
realizing Gtman (atma-saksatkara) and for realizing Paramatman (Paradmdtma- 
saksatkara). The Upanisad states: ‘eat aT st 3Bea: ataeal Fete Pfeearfetes:’” (BU 2/4/5) 
“One must listen to his glory, then contemplate upon Him, imbibe the appropriate 
thoughts that one has heard and contemplated.” Bhadresadasa comments on this 
verse that if one does sravana, manana, and nididhydsana in this way, one attains 


saksatkara- realization.®°!” 


12.5 Viveka (Discernment) 

In the spiritual path, one requires to know what is appropriate and what is 
inappropriate. The sense of knowing the difference between the both is viveka. 
Viveka means the sense of discrimination needed for the purpose of spiritual self- 
ascent. It refers to the adeptness of discriminating between real and unreal, eternal 
and transient. Viveka consists in knowing oneself as atman distinct from mind, ego, 


vital breath etc. It consists of knowing oneself as the eternal, immortal atman, the 
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servile devotee of Parabrahman, as against the body and mind that are changing and 
perishable.®”° Bhadresgadasa also adds that one must discern the distinction between 


Brahman and Parabrahman. He calls it “faaa:’°! 


12.6 Gunagrahaka-Drsti (Perceiving Virtues of Others) 

In the Svaminarayana tradition, the most effective sadhand to flourish one’s 
satsanga is gunagradhaka-drsti (perceiving virtues of others).°? A devotee should 
always perceive well in others, to enrich oneself, and he always endeavors to find 
out one's own faults and vices to get rid of them. He thus is described as ‘viveki’, 
1.e., a person who is judicious and prudent. He keeps on advancing promisingly in 
the path of perfection (spiritual self-ascent). Therefore, one ought to see the good 
in the devotees of Parabrahman. Moreover, when the Guru or the preacher-sadhu 
points out his faults and vices, he feels happy and obliged. He thanks him and 
appreciates his corrective gesture, and accordingly mends his conduct to perfect the 
personality. Bhadresadasa writes: “nenfi eforer araf wart ara amet Fa arat) Tats 
achitariech fersrorart vata arrest!” (SSS p.366) “One should never speak ill words of 
others. To perceive and speak about others faults is like to drink poison; this was 
the principle of Yogiji Maharaja.” Thus, the Guruparampara always promoted this 


sadhana in the tradition. 


12.7 Antardrsti (Introspection) 

A devotee has to examine his progress in the Satsang fellowship. Introspection is 
the examination of one's own conscious thinking and feelings. In psychology, the 
process of introspection relies exclusively on observation of one's mental state, 
while in a spiritual context, it may refer to the examination of one's dtman. 


Introspection is closely related to human self-reflection and self-discovery and is 
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contrasted with external observation. Introspection generally provides privileged 
access to one's own mental states, not mediated by other sources of knowledge, so 
that individual experience of the mind is unique. One should think in the 
introspection process as Mahant Svami explains, “With a composed mind, one 
should introspect every day: “What have I come to accomplish in this world and 
what am I doing?’®* Svaminarayana provides another definition too: antardrsti 
(inner-vision/) consists in keeping the eyes fixed on the incarnate Parabrahman 
perceptibly present before the seeker. Focusing of the mind on the form of 


Parabrahman visible inside the heart or out there in front is called antardrsti.©> 


12.8 Divyabhava (Divinity) 

All the actions of Bhagavan and His sddhu are divine and pure. When 
Parabrahman incarnates on earth, he does some actions which are seen as 
doubtful, but these all incidents are generated through his master plan. However, 
we may understand or not; these are all correct and divine. Besides this, these 
actions and incidents are for our liberation.° Svaminarayana explains: 
“However, when Parabrahman Bhagavan, who transcends both the perishable and 
the imperishable, assumes a human form... His actions are just like those of all 
humans... but they are all for the liberation of the jivas. So, a true devotee sings the 
divine actions of Parabrahman and attains the highest elevated state of 


enlightenment, whereas a non-believer perceives faults in them.” (Vac. 1/72, p.177) 


Bhadresadasa confirms by saying that THkerreriacaanactadatrasa (BSSB 
1/1/1, p.3) “A seeker wants only the manifest form of Parabrahman with profound 
divinity towards Him.” The substances that are basically insentient cannot impure 


Parabrahman; instead, Parabrahman overlaps them with his eternal divinity. He says 
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further “cataferntaa ada cadicat:” (BSSB 3/2/14, p.294). In this manner, 
divyabhadva is the most prominent endeavor in the Svadminadrdyana School. 
Conversely, manusyabhava, to perceive faults in Parabrahman or the Guru, is the 


worst drawback in a devotee’s life. 


12.9 Niskapatabhava (Undeceitfulness) 

The word ‘niskapata’ is used in its technical sense in the Svaminarayana way to 
Parabrahman to imply an ingenious trait of the mind while doing satsanga. More 
simply, the word ‘niskapata’ means ‘frank and open’, but in its specific sense, it 
also includes unhiding, unreserved, unhypocritical, undeceptive approach before 
the Guru (the Parama ekdantika sadhu). A niskapata bhakta frankly admits and 
confesses his vices and shortcomings before his Guru who is perfect in the 
observance of his fivefold vows (pajica-vartamdn), is free of vices and has the 


resolute knowledge and conviction of Parabrahman's transcendental greatness. 


The disciple confides and confesses his failures and slips (lapses) in his observance 
of norms of tradition. He frankly confesses and admits the faults and vices he keeps 
seeing in Parabrahman and His devotees. He openly admits all the obstacles and 
problems that are upsetting him in his perception of (manifest-pratvaksa) 
Parabrahman. Any act of mistaking Parabrahman as lesser than divine should be 
confidently confessed before the Guru. Bhadresadasa explains: “cen fe aattrerst ae 
mrey ope ae: deRiataiacaatrgieda HueeHed” (BGSB 2/7, p.22) “A disciple who wants 
to liberate should reveal and accept all his faults after attaining the Guru. 
Consequently, he removes his deceitful nature.” The improvement and atonement 
in the conduct according to the counsels, advices, corrections, expiations, and 
atonements suggested by the Guru remove all faults from the disciple and make his 


spiritual journey safer, swifter, and quicker.®’ 
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12.10 Prayer 

Prayer is the raising of one's mind and heart to Parabrahman or the requesting of 
good things from Parabrahman. It is better in prayer to have a heart without words 
than words without a heart. Svaminarayana also speaks about the importance of 
prayer: Devotees should pray: “Protect us from maya in the form of I-ness and my- 
ness, and may the love burgeoning within us for you. May we also have the 
company of the Santa who has transcended maya and has affection for you; and 
may we acquire affection and a sense of my-ness towards him as well.” 
BhadreSadasa also provokes the importance of prayer in his comments on the IU. 
He states elusively that the true and best way of attaining the ultimate goal, Brahman 
and Parabrahman, is through prayer. Prayer is the humble voice of surrender.°”* 
While offering prayer, one can think of the glory and greatness of Parabrahman. 
Everything else which is the production of maya is perishable. One should ponder 
upon His power of all doer and at the same time, one should think that He is the 


Parabrahman, whom I have attained and I want to please only Him in this life.” 


13. Conclusion 

Bhagavan Svaminarayana and his Gundtita Saddhus have lived and taught a 
unique and practical path of spiritual sadhana that leads to the realization of 
atman, Brahman and Paramatman. Svaminardayana sadhana provides a detailed 
description of the importance of the Brahmasvariipa Guru by which all aspirants 
can succeed in their spiritual quest and experience the ultimate bliss of 
Parabrahman. When we analyze any traditional sadhanda, especially the spiritual 


endeavor, it is God-centric. 


Any spiritual endeavor, be it in Indian tradition or in the western tradition, possesses 


its unique qualities. I have tried to cover the broad, cumbersome, and exceptionally 


68 TUSB 15, p.23 
69 Satsangadiksha 147-151 
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complex topic in a few pages. We must content ourselves with the upper mentioned 
sections, wherein we discussed important points of Svaminarayana the tradition. 
But these all points are capable of explaining the Svaminarayana sddhand on the 
base of the Prasthanatrayi. In short, we can say that this sadhana process is unique 


among the various schools of Vedanta. 
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CHAPTER - 5 


ANALYSIS ON THE BASIS OF SOTERIOLOGY 


Soteriology is the study of the salvation’? of humanity. In Indian philosophy, 
soteriology can be defined as attaining moksa (Sanskrit: Het:- et 4a, moksa 
“liberation”) or mukti (Sanskrit: 4f#:- Fa fra “release”), which is defined as the 
liberation from mdayd (samsara, the cycle of death and rebirth).©! “The principle of 
liberation is one of the distinguishing features of Hinduism, Buddhism, Jainism and 
Sikhism. It is variously referred to as mukti, moksa, kaivalya and nirvana in the 
scriptures. Mukti means freedom from bondage. Moksa means the destruction of 
delusion. Kaivalya means aloneness arising from the destruction of all bonds, and 


nirvana means entering into a stateless state of immutability and non-becoming.’”®” 


In Indian philosophy, Vedic tradition, culture, and heritage, moksa is concerned 
with the individual’s blissful, spiritual and moral life. Indian philosophy explains 
the way by which the continuous experience of sorrows and suffering can be 
entirely overcome. “Indian philosophers have applied a realistic and practical 
approach to solve the problems of life and reality. All the Indian schools of 
Philosophy, (except the Carvakas and the Buddha) accept the self or dtman as 
eternal, pure, and free. Due to ignorance, the self identifies itself with the body and 
undergoes various sufferings in which the cycle of death and birth is the topmost 


suffering. Due to the knowledge of Parabrahman, the self becomes liberated.”°*? 


630 Definition of salvation: Oxford, "The saving of the self; the deliverance from sin and its consequences", 1989 

631 Apte Vamana Sivarama, Samskrta-Hindi SabdakoSa, Shri Prakashan, Encyclopedia Britannica, Delhi, p.880 

632 Olivelle, Patrick, The Asrama System: The History and Hermeneutics of a Religious Institution, Oxford: Oxford 
University Press, 1993, p.162 

633 E. Deutsch, The self in Advaita Vedanta, in Roy Perrett, Ed., Indian philosophy: metaphysics, Vol -3, pp.343-360 
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1. The Threefold Pains 

Worldly life is full of sorrows and sufferings. We daily pray to Parabrahman to 
prevent us from these three kinds of pains in our rites and rituals. “stearfera-anfersittcren- 
aftr feres-fafaerara-sasrraz-atey°F4 Generally, we suffer from these threefold miseries: 
(1) adhydtmika (intrinsic), (2) ddhibhautika (extrinsic), and (3) ddhidaivika 
(superhuman). The first Gdhydtmika is mental agitation caused by emotions and 
passions. The second type of pain i.e. ddhibhautika is caused by beasts, men, birds, 
alligators, reptiles, deer, etc. a@dhibhautika pain is triggered by fourfold living 
beings, viz., jardyuja (viviparous), andaja (oviparous), svedaja (born of sweat) and 
udbhijja (born of soil). The third type of pain is produced by supernatural agencies, 
like demons, ghosts, and planets. It is also caused by the elements of storm, rain, 
heat, cold, thunderbolt, etc. There are, in fact, many pleasures of life. Nevertheless, 
many more are the pains and sufferings of life and all living beings are subject to 
them. The pleasures are momentary, but the pains are permanent. Though it is 
possible for any individual being to avoid all pains, yet it is not possible for them 
to avoid decay and death. The Gi?d insists in order to eradicate the threefold miseries 
of a spiritual seeker and bringing happiness in life. 

Wale Wag aMt SITS | 
Tera AY ss: wats | BG 2/6511 

“The effects of having won the grace or serenity (prasadam) of the brahmasvarip 
Guru, Krsna says that all kinds of sorrows viz. addhyatmika, Gdhidaivika, and 
adhibhautika, are annihilated in the seeker when he gets prasadam. Further, the 
seeker with a prasanna Citta i.e. purified antah-karana gets firmly established and 
retains steady buddhi in all circumstances, just like space. The basic idea for 
happiness that the buddhi becomes immutable by (being established in) the form of 
atman.” All the schools of the Indian Vedantic system have also agreed that there 


are sorrows and sufferings in human life. That is why they put much emphasis on 


64 Srutiprakasadasa Sadhu, S77 Mahdpuja, Svaminarayana Aksarapitha, Ahmedabd, May 2011, p.5 
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developing a configure or constructing a procedure by which human beings can 
completely overcome suffering and sorrows. According to them, the sufferings and 
sorrows of men are due to ignorance or avidyd regarding the self. Ignorance is the 
leading cause of all sufferings and sorrows. It is accepted by all the schools that 
man can conquer ignorance and attain total freedom. Total freedom is asserted in 
Indian philosophy as moksa or liberation.®*> As Radhakrsnana says, “Spiritual 
experience is the foundation of India's rich cultural history.”©° This statement 
indicates that philosophy and studies of spiritual texts should result in a blissful 


experience. 


In its broad meaning, Indian philosophy discovers, “liberation means freedom from 
all ties, desires, holds, limitations, and death. Although we may think that we are 
free and live in a free world, physically and mentally, we are subject to many 
limitations and tied relationships, which do not let us live our lives freely or 
experience the freedom of liberated souls.” Freedom from worldly misery is the 
most important thing in emancipation. “Many imperceptible chains hold us in the 
colossal jail of the world. Everyone who lives here is a prisoner of their own 
thoughts and actions. Our fears, anxieties, feelings, emotions, thoughts, cares, 
concerns, desires, relationships, goals, and natural limitations hold us back. They 
come in the way of our ability and our happiness to live freely and blissfully. They 
keep us restricted to our little worlds.” Therefore, dharmic bondage is not really 
bondage but the means to liberation. “To achieve liberation, we have to break 
through the walls that separate us from the ultimate bliss. We have to conquer 
everything that holds us back or holds us in chains. How can there be freedom if we 
are conditioned to live like slaves to our own fears and desires? To be free from the 


bonds of the earth, we have to learn to live freely, both mentally and physically.”°” 


635 Brahmadarsanadasa Sadhu, Bharatiya Darsanoni Riiparekha-1, Svaminadrayana Aksarapitha, Ahmedabad, 2007, 
66 Tndian Philosophy-1, p.41 
637 Indian Philosophy-1, p.237 
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In this short discussion, I want to focus on some analysis of the philosophical 


explanation of the concept of moksa from an ethical and practical point of view. 


2. The General Conception of Moksa 

The state of moksa is not a particular thing that can be seen with our own eyes. 
Usually, people think that it is a state which is attained after death. Again, no one 
can describe the state which is attainable after death. The question always remains 
that what happens when one attains moksa or liberation. Certain possibilities exist 
for each individual Gtman, upon attaining liberation. 

1. The seeker experience oneness with the ultimate reality. 

2. The person realizes his own self and Parabrahman while living in this world. 

3. The individual secures a place in heaven to enjoy the pleasures of heavenly 
life. If they indulged in righteous actions and acquired merit during its 
existence upon earth. 

4. The self goes to hell to suffer significantly as a part of its purification and 
penitentiary correction if it deviated from the path of righteousness and 
indulged in sinful actions. 

5. The self goes neither to heaven nor to hell. Instead, it remains in an 
intermediary state of limbo in the middle atmospheric region as a ghost or a 
spirit because of some peculiar circumstances. 

6. The self attains eternal liberation if it has managed through spiritual practice 
and past life actions to rid itself of all Adama and impurities. It enters the highest 
abode of Brahman and remains there for eternity in the presence of 
Parabrahman, the Universal Supreme Being. 

Of these, which is considered temporary liberation and which is permanent? What 
is the connection between the individual’s karma and liberation? Having exhausted 
the merit or demerit of their previous karmas in these worlds, do the individual 
atman return to earth to take another birth as mortal beings and continue their 


existence? If those who achieve liberation never return to earth, then what happens 
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to them when they achieve liberation? How do they exist and in what state? What 
will be the relation between the individual self and Parabrahman? This is all indeed 


our research in this chapter. 


3. The Ultimate Goal 

The scriptures echo: “eateerattarcd gesrehagea’’* “The four goals or aims of human 
life which is known as purusartha in Indian philosophy are as follows: dharma, 
artha, kama, and moksa (liberation).” Moksa is one of the four goals or aims of 
human life. In the field of Indian culture and heritage, dharma is explained and 
placed first because it is considered superior to artha and kama. Dharma, artha, 
and kama are too much linked with man’s social life but moksa is concerned with 
individuals' spiritual or moral life. Moreover, it is the ultimate goal. With 
reference to the Bhagavad-Gita it can be said that those who have desires for artha 
and kama may follow the karmakanda without remembering Parabrahman to obtain 
their desired object, whereas those who are totally free from such desires and aim 
at moksa, they may follow jndna and remember Parabrahman. The BG expresses 
the first group: 

PIT: CTT SHH ATST | 
frafestrsget stteinte sft 1°(BG 2/43) 

“They are dominated by material cravings and consider going to heaven as the 
highest goal of life. They indulge in specific rituals for the sake of material 
prosperity and enjoyment. Rebirth is the result of their action.” Those who are full 
of material longings perform various specific rituals for the attainment of pleasure 
and power and think to go to heaven as the highest goal of life. The rebirth is the 


fruit of such rituals. On the other hand, with the knowledge of Brahman, a person 


638 Skandapuranal 4 kasikhanda [71/15 

39 Gavin Flood, The meaning and context of the Purusdrtha, in Julius Lipner (Editor) - The Fruits of Our 
Desiring, 1996,pp 16-21 

640 BG 2/43 
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despite having committed extreme sins attains liberation. The BG explicitly 
mentions: 

aft ate ode: Aaa: UTTEATA: | 

ad ated afer areata 1°! (BG 4/36) 
“Even if one is the most sinful of all sinners, yet one shall easily cross over the river 
of sin with the help of the raft of the knowledge of Parabrahman.” The lives of 
personal beings proceed within this global framework from birth to adulthood, old 
age, death, and rebirth in a never-ending round of samsarika existences. During the 
cosmic night, they subsist in a kind of limbo or oblivion. The concept 
of dharma also refers to the timeless and absolute reality beyond the manifested 
one; it helps to attain the final goal of religious and philosophical quest equated 
with the ultimate truth. “This truth is eternal, outside time, and independent of the 
changeable phases of the phenomenal reality manifested within time. The 
manifestation of the eternal truth or law within the universe dominated by time does 
not make the world everlasting in the sense of a lineal duration, but provides for its 


cyclic nature, its recurring rise and fall.” 


4. Mukti Mimamsa in the Svaminarayana School 

The ultimate aim of human life is to transcend maya and attain mukti- freedom from 
the cycle of births and deaths. By leading a spiritually pure life based on the path 
revealed by Svaminarayana, such mukti or moksa is attained. Within the Aksara- 
Purusottama Darsana, devotees have a relationship with Aksara and Purusottama 
in the sadhanadasa and also after attaining mukti. Mukti is defined as becoming 
aksararipa and offering bhakti to Purusottama with dasabhava. Thus, even in the 
state of mukti, one, upon becoming brahmaripa, continuously offers updsand to 
Purusottama with dasabhava. To become aksarariipa or brahmariipa is to attain 


brahmabhava or qualitative oneness with Brahman. By attaining brahmabhava, one 


41 BG 4/36 
64 Alban Widgery, The Principles of Hindi Ethics, International Journal of Ethics, 1930, pp. 239-240 
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acquires all of the attributes necessary for liberation. When a devotee achieves 
brahmabhava, they are redeemed from mdyda, become gundtita (rise beyond the 
three mdyic attributes), and become faultless. This brahmartupa devotee is then 
forever engrossed in unhindered bhakti towards Purusottama and experiences 
Parabrahman’s supreme bliss. Svaminarayana acknowledges in the Vacanamrta: 
“After abandoning their association, the jiva realizes, ‘My self is Brahman, which 
is transcendental and uncontrolled by maya. If one associates 
with Brahman through incessant contemplation in this manner, the jiva acquires 


the virtues of that Brahman.” (Vac. Gadh. 2/31, p.460) 


Svaminarayana goes further: “Only when one incessantly acquaintances with one’s 
inspirer, Brahman, through contemplation - as previously described - is that 
attachment broken.” Thus, he clearly mentions the unique procedure of mukti in the 
Svaminarayana School. Mukti Mimamsa refers to deep reflection on or inquiry into 
liberation. This usually involves deep reflection on the forms of bondage and 
liberation and the means to liberation. The concept of liberation presupposes 
someone's state of bondage and anticipates the possibility of his or her release into 
a state of freedom. From the Svamindrayana philosophical perspective, bondage 
marks the term samsara or maya and understood as a beginningless process of life 
of beings who are born, die, and are continually reborn. This process is governed 


by the eternal law of Parabrahman. 


Of the five eternal tattvas (Parabrahman, Aksarabrahman, isvara, jiva, and maya) 
accepted by Svaminarayana, Parabrahman and Aksarabrahman are always beyond 
maya. They have been, are and forever will be beyond any type of bondage. Maya 
is not able to influence or bind them. In fact, even the attachment that the jivas and 
isvaras have to mayd, perish due to their association with them (Aksarabrahman 
and Parabrahman). Since mdyda is jada and the binding factor, the question of its 
bondage or liberation does not arise; consequently, the remaining two entities, jivas 
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and isvaras are subject to bound by mayd. There may be hardly any questions that 
arise regarding the jiva’s bondage. However, isvara’s bondage is a unique feature 
of the Svaminarayana School: Svaminarayana elucidates that it is when Virat- 
Purusa worships Vasudeva Bhagavan, who is nirguna, that he forsakes maya and 
becomes brahmaripa and attains liberation. Svaminarayana explains: “This is 
because his father, Purusa is mighty and cares for him properly. So, because Virat- 
Purusa is attached to mdyda, he is again produced from mayd at the end of 
dissolution. Moreover, just as the jiva is bound and powerless, in the same way, its 


father is also bound and powerless. How, then, can the father help his son?” 


Let us understand it thoroughly. We have studied in the previous chapters that 
Virat-Purusa is in the isvara category. Svaminarayana, after applying the analogy 
for jiva and isvara as son and father, argues that they both are in the clutch of maya 
and they have to trend the path of spiritual endeavor in order to get 
liberation. Bhadresadasa also confirms the fact: 

Harta Ft eater Fea 

arafararerd-arcaesares tl SSSK 4311 
“Jivas and isvaras are in the firm bondage of mdyd since time immemorial; this 
causes them to involve in the beginning less cycle of birth and death.” The IUSB 
states the bondage of these two entities; while explaining the verse “ & arcHeat set: 
BhadreSsadasa expresses: “steed sfrahisare dected ¢ sat tat sitet: (TUSB 3, p.11) “Jivas 
and isvaras are bound by maya; therefore, are subject to fall in the cycle of death 
and birth.” In terms of their fundamental nature, these two tattvas are pure, 
knowledgeable, liberated, and characterized by eternal existence, consciousness, 
and bliss. Yet despite this, they are having been bound to ignorance in the form of 
maya since time eternal. As long as they have this captivity, they do not experience 
the purity of their form and remain a part of the creation, sustenance and destruction 
of the world. This is their very attachment. The bondage of both these fattvas in this 


manner is a reality. Albeit this attachment in the form of ignorance is real, it is 
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unable to bring about any defects in their essentially pure form. When both of these 
tattvas become liberated from this bondage, they experience their pure brahmic 
form, as well as the form of Parabrahman residing within them. Ultimately, there is 
a permanent end to their various forms of suffering and misery; they attain mukti 
(liberation) from the cycles of birth and death and a permanent place in the presence 


of Parabrahman in his Aksaradhama, amongst the Aksara-muktas. 


The Bhasyakara elaborates this fact while commenting on the KeU verse “stat 
wate” (KeU 1/2). Here, the Upanisad commences the subject of Parabrahman’s all 
doership, and mukti is also asserted as the result of knowing Parabrahman as the all 
doer. Bhadresadasa provokes: “sae cares aaa TancaMeaedt Hlerftafrraraten” 
(KeUSB 1/2, p.35) “By acquiring this brahmisthiti (brahmabhava) one attains 
liberation and experiences Parabrahman’s bliss directly.” 
The SSS defines mukti as: 

Ufchie Carcasrera-Yash STATA: | 

ase ser carat SSSK 4271 
“Mukti is identifying one’s adtman with Aksarabrahman and humbly and lovingly 
worshipping Bhagavan Svaminarayana.” Bhadresadasa gives the definition of 
mukti in which he includes every aspect of the Svaminarayana Darsana as far as 


mukti or Sreya is concerned. He defines: “aramrafaatsiacae feraeqrrncared fatst 


eam cebdarqahatyd wae seed | eadfedetraT, «TET: 
AAT TRS TAT AT A CATE TAR STAT AM sre freee ferro farerfeeraTeATSS: 


aieqeategatdtsa: defies ahaa: wa Wa21(KUSB 2/1, p.85) “Mukti or liberation or 
sreya can be attained only by the association of the Brahmasvaripa Guru. This 
state is faultless and divine. In that sreya, the ultimate sorrow (cycle of death and 
birth) is uprooted, Parabrahman’s bliss is granted and no trace of madyd remains 


there. Moreover, it is the very essence of Aksara Purusottama principle, which is 
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well established in the srutis and smrtis by the name as brahmavidyd, 


adhyatmavidya, and paravidya, etc.” 


The BSSB also elaborates: “wd smdt fad ora seaerTEATael AHS CATCH AaTATS 
ORE Heal TAA CATCH FACTS GET TCT TTA TAA THTATATATTT ASST ASAT aT 
Teaco at cat Atak UaTead shil” (BSSB 1/1/4, p.28) Here, the Bhasyakara explains 
the method and state of liberation a seeker achieves through the Aksarabrahman 
Guru. “After attaining detachment towards the worldly affairs, one associates with 
the brahmasvaripa Guru by seeking his firm refuge, acquires pure dtma- 
realization. Thereafter he adds brahmabhava in that atma-realization. In this way, 
he further indulges in updsanda of the manifest form of Parabrahman; as a result, he 
procures liberation in which he experiences the bliss of Parabrahman.” The BG 
shows the way to eradicate the internal desire which emerges due to maya. 

farsen faftaded Freres efor: | 

wast wiser vt guar Prada 1° 
“The pleasurable objects stay away if one abstains from sense enjoyment, but the 
thirst for sense enjoyment remains in subtle form. The thirst also disappears from 


the one who has known the Supreme Parabrahman.” 


Bhadresadasa explains the very sense of this verse: “staqeahrrarancaiees sallrenctenea 
TITIES se | yaTafagter «= aradtefafactsraa” 


(BSSB 2/59, p.61) “One who has attained qualitative oneness with Aksarabrahman, 
has acquired brahmavidya and has attained the realization of Aksara Purusottama, 
for such a devotee maya and infatuation are removed permanently.” Having 
understood the bondage and liberation of the jivas and isvaras in its simplest form, 


we shall now primarily focus on the attachment and liberation of the jiva. 


3 BG 2/59 
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4.1 The Nature of Bondage 

The Vacanamrta teaches us that by its essential nature and form, the jiva is pure 
(Vac. Sar.1, Loya. 10), and without any defects (Vac. Gadh. 1/64, Loya. 10) from 
the influence of maya (Vac. Sar. 9, Gadh. 2/57), beyond the three gunas (Vac. Sar. 
9), and brahmariupa (Vac. Gadh. 1/77, Loya. 10, Gadh. 2/8). Yet, the jiva is innately 
bound to its causal body in the form of ignorance and mdyd. Svaminarayana 
explains: “The kdrana (causal) body is the maya of the jiva. That same karana body 
develops into the sthila and suksma bodies. Therefore, all three - the sthiila, stiksma 
and karana bodies - can be said to be the maya of the jiva. In the same 
manner, virat, sutratman and avyakta can be said to be the maya of isvaras.” (Vac. 


Kar. 12, p.275) 


Svaminarayana further explains that these three bodies of jiva and isvaras cause the 
tight bondage. “This maya of the jiva, i.e., the kadrana body, is enclosed so strongly 
to the jiva that they cannot be split by any means whatsoever.” (Vac. Kar. 12, P.275) 
In fact, the fundamental reason for the jiva to be bound in this manner is its Adrana- 
causal--body. Since the karana body is real, the bondage of the jzva is also real. In 
the Svaminarayana Darsana, 

ST: MATA Alp: Vash MISSA! 

SAERMAM Tar: STEARATE: 14 
“The bondage and liberation of jivas and isvaras are real. They are bound by eternal 
ignorance and will be liberated through the spiritual endeavor.” In reality, the 
elemental form and nature of the jzva is totally detached and distinct from the sthiila, 
suksma and karana (gross, subtle, and causal). Despite this, due to ignorance, the 
jiva believes that the deficiencies, traits, and natures of these three bodies are a part 
of its essential original form. This ignorance is due to not having the knowledge of 


its own pure form, which is characterized by eternal existence, consciousness and 


4 SSSK 426 
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bliss (Gadh. 1/20). Due to this lack of knowledge of its pure form, the j7va identifies 
itself with the nature of the karana body and other bodies to which it becomes firmly 
attached and believes this to be its real form instead (Gadh. 1/44, Gadh. 2/2). 
Believing oneself to be the body and attachment towards one’s body is itself the 
root cause of all defects (Loya. 6). This is the prominent reason for one’s pain and 
misery in this life and thereafter. The BU provokes this matter: 

SAT ATA ot CAH SARS THATS: 

aed Tearkrres-ey fasreisqat sat: | BU 4/4/11 1 
“There are indeed those unblessed worlds, covered with blind darkness. Those who 
are ignorant and not enlightened go after death to those worlds.” Bhadresadasa 
explains it while commenting on this verse: “safeenfacteat & sated ast sc ATA Tana 
HASTA: AT CAMA: SAAR: FT SHAM: HA Ter Aca AR real aaa 
qexet teotal” (BUSB 4/4/11, p.276) “Those who have not attained brahmavidya will 
invariably go to the realms which are sorrowful and covered with the blind and 


dense darkness of maya.” 


Here the Bhasyakara explicitly mentions that mayd is the cause of bondage for an 
aspirant. In other words, this maya binds the aspirant due to his attachment to his 
body. Bhadresadasa tactfully adds it in the IUSB while explaining ‘acest st:’ 
firstly, he launches the purvapaksa’s question that if the a@tman is immortal then 
how can it be destroyed? Bhadresadasa argues that because of the perpetual 
attachment of the three bodies an aspirant flop to realize his true self atman, with 
Brahman and Parabrahman. Due to this deficiency, he falls in the cycle of deaths 


and births. Consequently, it becomes a fundamental characteristic of bondage. 


BhadreSgadasa further explains it by quoting the [Sdvdsyopanisad verse: ‘fewaas WaT 
aceattted Haq’ (IU 15) “Due to the golden vessel, the sat is hidden.” He elucidates 


that just as gold attracts and increases desire, so does maya. That is why, here, maya 
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has been called a golden vessel. The word satya implies Gtman, Aksarabrahman, 
and Parabrahman as they are the forms of truth. Therefore, true knowledge is hidden 


due to ignorance in the form of maya. (IUSB 15, pp.22-23) 


This ignorance, Svaminarayana identifies “is of the form of maya. with the dtman’s 
causal body makes the connection even more clear. The jiva also holds the causal 
body, which is the embodiment of eternal ignorance.*° Connecting this ignorance 
back to maya, defines maya as nothing but the sense of I-ness towards the body and 


my-ness towards anything related to the body.”°(Vac. Kar.12) 


To begin with, any actions performed while in a state of ignorance (i.e. self- 
identification with the bodies) accrue kdrmas which are then stored in the causal 
body. These karmas that the jiva has performed with such attachment during past 
lives have become integrated with the jiva. Just as fire enters iron and turns it into 
a fire-like entity, similarly these karmas fully ripen, they cling to the Gtman, as if 
becoming a part of it. The Bhasyakara explains: “stafed ua dfaaat srr sfeacreraferartt 
PROTA PATA ATTRA SAT Te MTA fered Ua Tapa aeyaraata war” (BSSB 
2/1/36, p.186) “The storage of the karmas in which the causal bodies of jivas and 
isvaras in the form of avidya or mayd remain latent since time immemorial. 
Parabrahman creates the universe according to their Adrmas.” Svaminarayana 
explains: “This maya of the jiva, i.e. the causal body, is attached so firmly to the 
jiva that they cannot be separated by any means whatsoever... just as the shell of a 
tamarind seed is extremely firmly attached to the seed.” (Vac. Kar. 12, p.275) Those 


grown and matured karmas become the cause of the cycle of birth and death. 


Therefore, desires {vasand), born of ignorance, become the root cause of more and 


more lives in the perpetual transmigratory cycle. Due to vasand being born out of 


45 Vac. Gadh. 2/66 
46 Vac. Gadh. 3/39 
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ignorance, the jiva roams in the cycle of 8.4 million life forms and experiences pain 
and pang. As long as the maya that binds the jiva is not uprooted, the jiva has to 
take birth and die uncountable times. At the time of creation, the jivas arise from 
within maya (Gadh. 3/10), and at the time of dissolution, the jivas are absorbed back 
into maya along with their karana body (Gadh. 1/12). 


Albeit, maya/ignorance/the causal body still conceals the dtman, obstructing and 
objecting to a full realization of its conscious, pure, blissful self and of the 
limitlessly blissful Parabrahman who resides therein and all around. Instead, that 
ignorance holds the dtman captive to the body’s never-ending needs and the 
voracious desires of the mind, entrapping it ever more into a transmigratory 
existence with all its limitations and sufferings of birth, decay, disease, 
disappointment, and death. As far as the bondage of jiva is concerned, the three 
gunas of maya also cause bondage for the jivas and isvaras. The BG mentions: 

Ord ETH She TOT: TepiAEHET: | 

fraeata Herarel 22 efeatrezreny 1°47 
“Sattva or goodness, rajas or activity, and tamas or inertia; these three gunas (states, 


moods) of maya bind the eternal self to the body.” 


The Bhasyakara elucidates: “art weds sft wat Tor: eé Promresenicraedior ahattad eet 
er eT fae eee ead Wee eaToTeatel 
eaiereaaramteated sft ata: (BGSB 14/5, p.295) “Although this mayic body 
which is composed of three gunas; sattva, rajas and tama, is distinct from the Gtman 
yet, due to the constant association with the body, it becomes bound and subject to 


attain the various births as deva, human, etc.” The BG goes further and illustrates 


the matter one by one. ®® In this manner, we discussed the nature of the bondage of 


647 BG 14/5 
648 “Of these, Sattva, being calm, is enlightening and ethical. It binds human beings (or Jivatma) by attachment to 
happiness and knowledge. (BG 14/6) Rajas is characterized by intense selfish activity and is born of desire and 
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jiva, which is essential to understand the nature of liberation. This is what the 
Vedanta texts promise liberation from, and what aspirers of liberation (mumuksu) 


earnestly endeavor towards. 


4.2 The Nature of Liberation 

Through the association of Parabrahman or the Aksarabrahman- Guru the 
Satpurusa — who is the manifest form of Parabrahman on earth, the j7va overcomes 
the ignorance in the form of the kadrana body, to which it has been strongly attached 
since eternity. It also overcomes the resulting influences of karmas, vasana, 
svabhava and prakrti (the forms of maya), and thus the jva is liberated. In this state, 
the jiva is able to experience its true form as being pure, knowledgeable liberated 
and characterized by eternal existence, consciousness and bliss. Svaminarayana 
illustrates: “The exclusive cause behind the jiva_ attaining liberation, 
transcending maya and becoming brahmariipa is its engagement in the jndna, 
meditation, devotional songs, spiritual discourses, etc., of the manifest form of 
Bhagavan, who is Parabrahman. It is due to these that the jiva transgresses maya, 
attains an extremely elevated state, and also attains Parabrahman’s Aksaradhama.” 
(Vac. Gadh. 2/32, p.463) In this way, the Svaminardyana School explicitly 
propounds that for ultimate liberation one must become brahmaripa. 
Svaminarayana states: “Jiva or isvara becomes brahmariipa and _ attains 


liberation.” (Vac. Gadh. 2/31, p.460) 


The jiva also experiences its original form as being unchanging, beyond the three 
gunas and maya, as the form of knowledge, the form of bliss and as extremely 
lustrous. Knowledge, devotion, bliss, and such innumerable qualities - which were 


concealed by the barrier of ignorance - become manifest and are experienced (Vac. 


attachment. It binds the Jiva by attachment to the fruits of work. (BG 14/7) Tamas, born of inertia, confuses jiva. It 
binds by ignorance, laziness, and excessive sleep.” (BG 14/8) 
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Sar. 18). It attains the gundtita state, transcending the three gunas, three bodies and 
the emotions of the three bodies. Thus, through attachment to the manifest form of 
Brahman (Gundtita Satpurusa), the jiva becomes brahmaripa and ultimately 
attains the realization of Parabrahman within its atman. In this way, through the 
removal of the causes of miseries, i.e. ignorance, bodily attachment, vasand, 
svabhava, etc., the jivatman is freed from all sufferings. Not only do all forms of 
suffering - mental, physical, and those of worldly dealings - end, but the jiva also 
attains release from the cycle of births and deaths. Further, by becoming 
brahmaripa and attaining brahmabhava, it also eternally receives the infinite and 


divine bliss of Parabrahman. 


The important point highlighted by Svaminarayana about the form of liberation in 
the Svaminarayana Darsana is that it does not merely involve overcoming the three 
gunas, bodies and states, and thus becoming free from all miseries; it also involves 
becoming brahmariipa, realizing Paramatman and experiencing Paramatman’s 
eternal bliss. In short, ultimate liberation is not only being eternally free from misery 
but also eternally enjoying ultimate bliss. More convincingly, The Svaminarayana 
School of philosophy defines mukti as a state of immortality, where death and 
rebirth are eliminated, because their very cause, mdyd or ignorance, is no more. 
Svaminarayana enlightens: “Just like a grain of rice that has had its outer chaff 
separated does not grow, one who ... is freed from eternal ignorance in the form of 


maya becomes free of birth and death.” (Vac. Sar. 11, p.227) 


The approach used by the Vacandmrta is similar to that used in the Svaminarayana 
Bhasya. Bhadresadasa proclaims: “srarcarnteta octeraaea yalddt a: 
WASTE Sead oe: WR eaTenetaruarcrat atsferent 1H: 
WSs We ae Tae AAs deal: | MaIST RS TAT 
Terie saert weraft g¢ fase) da: fe spoftatice aca sacar genet cara dT 
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TOTAMTRae:| TATA TSN SReTaS STATA AcdearpA(KUSB 2/12, pp. 
96-97) 


“The firm association with the Brahmasvaripa Guru is called adhyatmayoga, 
through which one acquires the empirical experience of Aksarabrahmabhava in his 
pure atman, this is adhigama. This brahmabhava or Aksarabrahmabhava is 
additional to, Gtmabhava which is identified as brahman-revelation. It means that 
to attain the redemptive virtues from the association of Aksarabrahman and become 
brahmaripa. Thereafter one should indulge in the updsand of Parabrahman. Only 
a brahmaripa devotee is eligible to offer updsand to Parabrahman. That is why the 
mantra puts adhyatmadhigamen before devam matva (offering updasand to 


Parabrahman).”°” 


He adds further: “ve faretrresaaare fer ard sft acherare fk: ae ATH reg Ore: 
Tart weet re: weet sels cilfafasrcrmscmntesinaaamiectaasye afer” 
(KUSB 2/12, pp.96-97) “After offering such phenomenal updsand, what is 
attained? The answer is- the brahmariipa devotee, becomes free of the dualities of 
worldly happiness and misery such as profit and loss, etc.” 
The BG also confirms this fact: 

Tortaridies arecet cera | 

sem ano 1%" 
“When one rises above the three gunas that originate due to maya; one is freed from 
birth, old age, disease, and death; and attains mukti.” Bhadresadasa comments: “eet 


qa: ceed sISSerOeh TRAM Ud SR A GSTS TO areca 


be he 


PeaUrrtlisteaeS TORT TT rUTfets fa TT fl + Tey aad: a SAIS: 


oY eateries a adie vert ternieqaeraentaat Tet oar o weRrssoed dal TSS: AeA 


Tearsaireite Forarqenafess (KU 2/12, pp.96-97). etxienfater creat wdfeernfrendisonara: eared acase Reporidta: @ sea 
aralt Rafargracita ara: 
6° BG 14/20 
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Priaertstayeasnicatentaacn: fart: a atad aler stadt ata” (BGSB 14/20, p.300) “An 
aspirant, by the company of the eternal Gundtita Guru, abjures the three gunas; 
sattva, rajas, and tamas. These gunas have emerged from the mayic body, which is 
the effect of maya. In this manner, the aspirant infringes these three gunas, becomes 


free from all bondage of deaths and births, and attains liberation.” 


The BSSB also draws a conclusion by saying: “Garamecanquad... Ta A Weset 
TEAST RTT Meeps Weeaamarat ast gal” (BSSB 4/4/22, p.432) “Through 
the firm refuge of the Brahmasvartipa Guru, who is the manifest form of 


651 Therefore, it is 


Parabrahman on earth, a seeker attains permanent liberation. 
clear that to attain moksa or Paramatman, offering updsand to Him is indispensable. 
Thus, one who desires moksa must know Paramatman. To become eligible to offer 
this updsand, one has to become brahmartipa and therefore must know 
Aksarabrahman. And to attain this state of being brahmaripa, one has to know the 


atman.®°*? 


Obviously, as we learned in the topics on jiva and isvara, the Gtman is by its very 
nature immortal and pure. However, liberation in the Sva@minarayana School is 
more than just a return to an original state of being for the Gtman. It is a new, higher 
spiritual state - indeed, the highest, perfect spiritual state - that is enriched by the 
direct realization of Parabrahman. It is not just a release from the pain and 


limitations of transmigration but an eternal, overwhelming experience of the 


O°! Sasa ATTA STTHISAT ‘ws Us Tele Aa FaTEHS aI :' - g.¥/y/2e, ‘ws fra afer sams 3 aed selon at afta aeta war gafarct 
ferfecar + ferret arto ureter (ax /¥/23(, ‘aed area aefel'(a.w/¥/23(, ‘a ag faaerared ated (a.¥/¥/2x(, “at at Hart ore ale (wT.c/8/23(, ‘safer 
oa ade: Teal gy ud da'(or.2/¢/o(, ‘watoat ararakreaed a us da’ or.x/24/2(, ‘aatfir ara safe! - or.w/e4/2, ‘ady citehy afar. ¥/24/y, 
Gag sends st epagepe (1.2/4 0(, ‘ght at aisha eH @ sear! (afh.¥/8x) 

652 This is explicitly and repeatedly corroborated by such important adjectives as ‘amrta' {literally, 'immortal'} found 
to describe the liberated self in the Upanisads (IU 11, 14; KeU 1/2, 2/4, 2/5; KU 1/28, 6/2, 6/9, 6/14, 6/15; PU 1/10, 
3/11, 3/12; MU 3/2/9; TU 1/10/1; AU 3/4; CU 1/4/4, 1/4/5; BU 1/3/28, 2/4/2, 2/4/3, 4/4/7, 4/4/14, 4/4/17, 4/5/4, 
5/14/8) and the Bhagavad-Gita (13/12, 14/20). We also learned in the chapter on Aksarabrahman that Aksaradhama, 
the abode of Parabrahman where liberated selfs eternally rest in communion with him, is a place from where there is 
no return to a transmigratory existence (Vac. Sar.14; CU 4/15/6, BU 6/2/15, BG 8/21, 15/6, BS 4/4/22). 


348 


limitless and unending bliss of Parabrahman. “It entails not merely the dispelling of 
ignorance but the positive receiving of Aksarabrahman’s qualities. In other words, 
this is the pre-eminent brdhmic state, what Svaminarayana calls the state of being 
brahmaripa or aksararipa, and described in the Bhagavad-Gita as ‘brahmi sthiti' 
(2/72) or being ‘brahmabhiitah’” (BG 18/54). In this state, the liberated atma 
becomes like Brahman’; that is, it receives many of the necessary qualities for the 
ultimate liberation of Aksarabrahman. As Svaminarayana explains in: “When the 


jiva attains a likeness to that Brahman ..., then that jiva can also be said to be 


brahmariupa.” (Vac. Gadh. 2/20, p.439) 


Convincingly, for example, by the identical descriptions found in CU 8/1/5 and then 
in CU 8/7/1, which relate, according to Bhadresadasa, to Aksarabrahman and the 
liberated atma, respectively. The verses describe both as being without evil, free 
from old age and death, sorrow, hunger and thirst (physical or worldly cravings) 


and having all desires and wishes fulfilled. 


BhadreSsadasa provides a detailed justification of the referents of both these verses. 
He elaborates them with their different context—one for Aksarabrahman in CU 
8/1/5 and the liberated Gtma in CU 8/7/1. In the latter, Bhadresadasa enunciates that 
the first six qualities - being without evil and free of old age, death, sorrow, hunger 
thirst - are the liberated self's innate qualities, whereas the last two - having all 
desires and wish fulfilled - are received by association with Aksarabrahman. He 
also emphasizes that this latter, not just a description of the liberated Gtma but an 
instruction to spiritually liken and join on with the living Aksarabrahman Guru as 


a way to that liberated state.** 


3 g arearecaren fast fara fist fafsraccishtare: Gera: Teas: aisawea: a fated: Pater carers wales AMAT TT 
frsrardtfa = tstafieara tl (CU 8/7/1) 
64 CUSB 8/7/1, pp.367-368 
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The need to become brahmaripa and transcend ignorance is the main teaching and 
preachings of Svaminarayana and Gunatitanand Svami. “This is not only for 
personal spiritual fulfillment and safety, they explain, but also to be able to devote 
oneself to Parabrahman fully. The only one who is brahmaripa is worthy of 


offering devotion to Purusottama.” (Vac. Loya.7, p.303) 


Closely after this statement, Svaminarayana cites a similar declaration found in. 
“He who becomes brahmaripa (brahmabhitah) ... attains my supreme devotion.” 
(BG 18/54) Svaminarayana unpacks this brahmic state, which is procured through 
the oneness with Aksarabrahman, as one of personal holiness, ethical perfection, 
absolute fulfillment, freedom from maya (kama and base instincts), and singular 
devotion to and total indulging in Parabrahman. The best way to elaborate upon 
these aspects is to understand them in the two contexts that the state can be 
experienced - after death, in Aksaradhama, and while alive, on earth. Thus, 
Svaminarayana has accepted two types of liberation: jivanamukti and videhamukti. 
Before we proceed to elaborate on these two types of liberation, at this point, an 
important distinction needs to be drawn between a brahmaripa self (‘being like 


Brahman’) and Brahman itself. 


5. Does Jiva Become Aksarabrahman Through This Oneness? 

When we talk about oneness with Aksarabrahman®>, that doesn’t mean that jiva or 
isvara become Brahman and leave their pre identity as jiva or isvaras. Instead, the 
distinction between jivas and isvaras and Aksarabrahman eternally remains. So, in 
the Svaminarayana tradition, jivas and isvaras always remain ontologically distinct 
from Aksarabrahman even after attaining oneness with him. Here, we will analyze 


this topic vastly and provide some debates on the matter. 


5 Vac. Gadh. 2/3, MU 3/2/9 
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The MU starts the debate: “a at =o aq va sa de aaa vata qensafaceed wale | 
att ate fe WH cere feisadt vata’ i MU 3/2/9 1 “One who realizes that 
Aksarabrahman becomes brahmaripa. No one in their family is left ignorant of 
Brahman. They overcome grief and sin, and while becoming free of the shackles of 
the heart, they become immortal.” Here the subject of discussion is-“s@ ae waa vata” 
is literally interpreted that one who knows Brahman becomes Brahman. But the SB 
explains: “gaaft coraioresaRrersrerprera ran arariererceanhes: Ff <aEoTsarsmre” (MUSB 
3/2/9, p.299) 


“Here, samandadhikaranya does not imply that both the self (atman) and Brahma 
are revealed as one ontological entity but to imbibe those virtues of Brahman which 
are inevitable for updsand towards Parabrahman.” Now we start the discussion with 
some background. A devotee who realizes, among others, the form, characteristics, 
virtues and abilities of the divine Aksarabrahman by having a strong association 
with the Brahmasvariipa Guru and imbibing his teachings, assuredly becomes 


brahmariupa. 


The entity Aksarabrahman is described within the Mundaka Upanisad beginning 
with, "pard yaya tadaksaramadhigamyate."®* It is described as superior according 
to “hyaksarat paratah,®' since it eternally possesses superior form, virtues, 
abilities, etc. than that of the jivas, isvaras, maya, and aksaramukta. It is identified 
as Brahman because it is immense or vast in size and identified as such by mantras 
such as:  "tadetadaksarbrahma."*® =The — grammatical — congruence 
(samanddhikaranya)*’ seen here between the devotee and Brahman expresses that 


the devotee attains qualities similar to those of Brahman that are necessary for 


66 MU 1/1/5 

7 MU 2/1/2 

658 MU 2/2/2 

659 *Saminddhikaranya’ refers to the implied unity between the subject and predicate nominative. This is also known 
as the unity of substratum, coordinate predication, or syntactic similarity. 
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practicing upasand towards Parabrahman. Here, samdandadhikaranya does not imply 


that both the self (atman) and Brahma are revealed as one ontological entity. 


5.1 An Objection 

Some argue that the assertion: "One who knows Brahman becomes Brahman” 
advocates that the self becomes one in the form with Brahman—the self becomes 
ontologically one with Brahman. They reaffirm that the revelation cannot be 
interpreted figuratively since doing so would contradict the use of the term ‘eva’. 
The self (atman) indeed becomes one in form with Aksarabrahman—the self 


becomes ontologically one with Brahman. Furthermore, they reason that there are 


1660 "661 


Srutis, such as “aham brahmasmi, ayamatma_ brahma, and "brahma 
sampadyate tada,°’ that support this identification. They claim that since the 
grammatical congruence between the terms within these revelations and the subject 
and predicate nominative are defined to be equal, there is no ontological distinction 
between the self (atman) and Brahman. They present examples of sentences such 
as (1) “this pot is a water-pot" and (2) "this boy is a Brahmana” to demonstrate that 
these sentences express that (1) the pot is no different in form (svarup) to the water- 
pot and that (2) the boy is not ontologically distinct from the referent of Brahmana. 
They claim that the above revelations from sacred texts and the current mantra 


should be interpreted in the same manner. 


Moreover, they maintain that revelations such as "“brahmabhiitahm,"*™ 


"665 


“brahmabhitah,"° "brahmabhiiyaya, and the notion of brahmabhdva (the 


experience of being Brahman) also suggest that the self (atman) is ontologically 


one with Aksarabrahman. They substantiate that the term 'bhdva' is etymologically 


669 BU 1/4/10 

661 MaU 1/2 

6 BG 13/30 

63 BG 6/27 

64 BG 5/24, 18/54 
65 BG 14/26, 18/53 
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derived from the verbal root 'bhii, which means to become—an indication that the 
identification is ontological. Thus, they maintain that the revelation presented in the 


current mantra to be like the phrase, "mrdbhito ghatah,"°° 


which describes a pot 
forgoing its form (shape) to once again become clay. They continue by pointing out 
that the term ‘7ipa' is also often used to express ontological oneness. For example, 


the statement: “Ghatariipam dravyam,"°°' 


expresses that substance and the pot are 
ontologically one. They argue that the same type of identification should be 
expressed when the self (4tman) is described as brahmariipa. Similarly, the phrase: 
ghatatmakam dravyam' also implies that substance and the pot are one. Thus, 
'brahmdatmand' and other similar constructions also imply identity of form (svarip). 
Furthermore, the term ‘aikyam' (oneness) in terms such as 'brahmanaikyam' also 
establish ontological oneness between the self (atman) and Aksarabrahman, just as 
it exists between a pot and the water-pot. Thus, they reason, “brahma veda 


brahmaiva bhavati" advocates oneness in form (svarup) between the self (atman) 


and Aksarabrahman. 


5.2 The Response 

The ontological identification argued for is founded on various fallacious 
arguments. The relationship expressed within the present mantra is not one of 
ontological identity (having the same form (svarup)), but rather of qualitative 
similarity (possessing similar qualities). Note: Within the commentarial tradition, it 
is common for the commentator to first present the views that object the principle 
advocated by the commentator. This presentation is identified as the purvapaksa. 
Thereafter, the commentator systematically responds to each objection to establish 
one's own position, which is identified as the siddhdnta paksa. The commentator of 
this work follows the commentarial tradition by first presenting the purvapaksa and 


then countering each of the arguments posed. The commentator begins his response 


666 «A pot that has become a clay.’ 
667 ‘substance in the form (svarupa) of a pot.’ 
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by first summarizing the various uses of grammatical congruence and the term 


‘one’. Thereafter, he explains how these usages apply to the statements in question. 


The commentary explains: It is common for words like ‘eka’ (‘one’) to be used to 
express possessing similar qualities. Consider the statement, “The brahmanas in the 
royal family became one.” The ‘oneness’ of the brahmanas expressed cannot 
indicate an oneness of their form (svariup). Instead, it implies the oneness of 
opinion--they all possess the same view, and hence, are one. ‘One’ may also refer 
to being in the same place. Consider ekibhavanti®® , a term used to express, for 
example, that (1) the cows gather in the cow-shed in the evening, (2) the birds gather 


on a branch or (3) that devotees gather in the mandir. 


‘One’ may also be used to express the abandonment of a grudge or ill-will. For 
instance, consider the expression: “These two countries have become one." ‘One’ 
may also express intense friendship between two parties. For example, within the 
Ramayana, Hanumana states to Sita: "rdmasugrivayoraikyam’”™” to express the 
unity between Rama and Sugriva. ‘One’ may refer to being of the same class or 
kind. For instance, “These books are one (the same),” “These pots are one (the 
same),” and “These rice are one (the same)’—all of these expressions use ‘one’ to 
express categorical similarity. From these examples, it is evident that “being one' is 
not solely used to express ontological identity but may imply various semantics. 
What is the intended meaning of the oneness expressed between the self (j7vatman 


and isvaratman) and Aksarabrahman? 


68 To become one, however, as mentioned here, it is commonly also used to express: to gather, to unite, or to collect 
together. 
669 Ramayana Sundarakanda, 35/53 
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5.3 Qualitative Similarity 

The oneness expressed in the mantra is in reference to the self-acquiring qualities 
that are similar to those of Aksarabrahman. Through the grace of the manifest 
Aksarabrahmansvarip Guru and his association, the self attains certain qualities 
like those of Aksarabrahman. Furthermore, due to the association with 
Aksarabrahman, the spiritual aspirant comes to reflect and understand things in a 
way that is similar to Aksarabrahman. For example, the dtman who has attained 
such oneness with Aksarabrahman comes to possess conviction in Paramatman like 
Aksarabrahman. Just as Aksarabrahman, they have a conviction such that: “I am 
undefiled,” “I am not the body, and above the three qualities (gunas) of maya.” This 
oneness also expresses being within the same location. As revealed in mantras such 
as: “So'Snute sarvan kaman saha brahmand vipaschita’®” the liberated dtman is 
within the same location as the servant form of Aksarabrahman; they both reside 


within Parabrahman's divine abode, Aksaradhama. 


5.4 Possessing Brahmabhava 

Furthermore, being engulfed in maya and believing oneself to be the body both 
hinder brahmabhdava (the experience of attaining Brahman). When these two are 
removed, the dtman enriches with brahmabhdava-becomes like Aksarabrahman. 


This is what is implied by the phrase, “brahma sampadyate tada.”*" 


5.5 Intense Adoration 

When oneness between the atman and the manifest Aksarabrahmasvariip Guru 1s 
interpreted as it was in the example of Hanumana and Sugriva presented earlier, it 
expresses the self as possessing intense association with Aksarabrahman. As a 
result, realization attained through constant recollection or strong attachment may 


be articulated as having oneness with Aksarabrahman. Thus, the sole intent of 


6 TU 2/1/1 
67! BG 13/30 
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revealing aikyam (oneness) between the Gtman and Aksarabrahman is to express 


qualitative similarity acquired by the self, not to express ontological identity. 


5.6 Summary 

The above discussion on the various semantic ascriptions of ‘oneness’ may be 
summarized as:°’* Due to similarity in thought, type, qualities, location, time, 
spiritual state and other features, as well as by friendship and inseparability, things, 
though distinct, are yet identified as one. In the same manner, although jivas and 
isvaras are distinct entities, by possessing qualities that are similar to those of 


Brahman, they are identified as being one with Brahman. 


5.7 The True Intention of Sdmanadhikaranya 


It was argued earlier that the samdandadhikaranya (grammatical congruence) in 


+ 93673 99674 


mantras such as “aham brahmasmi and “ayamatma brahma demonstrates 
ontological identity as it does in: “ghato’yam kalasah.” This, however, is not the 
case. Samanadhikarana is also used to express two different things as having 
similar attributes. The word ‘sddharmya' (‘similarity') refers to having similar 
characteristics, and is defined as being ontologically different yet possessing many 
characteristics that are the same. This practice of using samanddhikaranya to 
express qualitative similarity is common. For instance, it is expressed within: 
"simho manavakah" ("the lion child’). In this example, both terms (‘simhah and 
‘manavakah") are in the nominative case; however, the phrase does not assert that 


the child is a lion in form (svarup). Instead, it states that the child is lion-like-it 


possesses some characteristics of a lion. 


672 The commentator summarizes the above points in two couplets, which are translated here in prose. 
63 BU 1/4/10 
674 MaU 1/2 
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Those statements such as 1: ayamatma brahma and “aham brahmasmi” should be 
read similarly. When the self (atman) is revealed as being similar to 
Aksarabrahman, it means that although the self is ontologically distinct, possesses 
many characteristics, such as being above the three qualities (gunas) of maya, being 
pure and others which are useful for the updsand of Paramatman, that are like those 
of Aksarabrahman. For this reason, the use of sa@mdanddhikaranya here refers to 
possessing qualities or virtues that are similar to those of Aksarabrahman. The same 
interpretation should be understood for all such revelations in which 


samanadhikaranya is employed. 


5.8 The Semantics of ‘Being Brahman’ 


It was also argued that 'brahmabhdva' in revelations such as “brahmabhiitam,”®” 


“brahmabhitah,”®’’ and “brahmabhiyaya,’e” 


also expresses ontological identity 
between the self and Brahman. This is also inappropriate. The use of the verbal root 
'bhii' (meaning, to be) does not necessarily indicate ontological identity. 'Bhii is 


used even when there is an ontological distinction between two objects. See, for 


1678 99679 


example: “Gurau devabhavam kurute and “pitari devabhavam karoti. 
Although one's Guru and father are not deities (devas), because they possess virtues 
similar to those of deities, they are identified as such. Terms such as 
“brahmabhitah” should also be read in this manner- to express Brahman's 
particular virtues. Moreover, it is observed that the qualities of the meditator follow 
those of that which is meditated upon. Thus, one who contemplates upon 


Aksarabrahman attains brahmabhdva. In such circumstances, there is no 


complication of them becoming one entity. 


5 BG 6/27 

676 BG 5/24, 18/54 

6” BG 14/26, 18/53 

678 ‘believe one’s Guru to be a deity.’ 
6” ‘believe one’s father to be a deity.’ 
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5.9 The Semantics of Atmaripa 

Similarly, terms such as ‘atmaritipa’ only imply intense association. For example, 
when interpreting the expression “Durvasa is anger personified," it is apparent that 
anger and Durvasa are ontologically distinct entities. The expression is used not to 
express ontological identity, but instead to emphasize an intense association 
between the two-viz. anger entirely overcomes Durvasa. The expression of oneness 
is understood figuratively. Also, statements such as “ghatdtmika drstih,"®° are 
interpreted to express that the pot is the focus of what is being seen. It does not 
mean that one's vision itself has become the pot. No one experiences the viewer 
viewing the pot as becoming the pot. Terms such as ‘brahmdtmand' and 
'brahmarupa should be understood in a similar way. By possessing an intense 
association with the manifest Aksarabrahmasvariip Guru and engaging in intense 
contemplation of him, the self attains oneness and continually sees and experiences 
Brahman. It is in this sense the self is identified as being brahmaripa. The term 
'rupa' is also used similarly. See, for example: “When a jiva attains similarity with 


Brahman through samadhi, that jiva is identified as brahmariipa.” 


Within the Gita, 'kGmdtmanah does not express that the j7vdtman itself becomes 
lust; however, it implies that self-possesses a lustful nature. It is explained as: 
“kéimdtmanah kamasvabhavah’**' the same type of semantic ascription should be 
employed when deciphering: brahmdtma’, or ‘aksaratmda' and others. Alternatively, 
when the compound is analyzed as a possessive exocentric adjective compound,°*” 
it refers to one whose form is similar to that of Brahman. Therefore, one who has 
attained virtues that are similar to those of Brahman-one who has, among other 


things, overcome the three bodies and become free of the hindrances and grief of 


mayad- may be identified as brahmariipa or Brahman. 


680 Vision that has taken the form of the pot. 
$81 BG 2/43 
682 Bauvrihi of the possessive case. 
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5.10 The Various Semantics of ‘Eva’ 

It was argued earlier that ‘eva’ in “brahma veda brahmaiva bhavati” implies that 
each dtman and Aksarabrahman are ontologically identical. This is also not the case. 
The term ‘eva’ is also used to express similarity. This semantic ascription of ‘eva’ 
is revealed in the Nighantu, where it states: “sdmye caiva kvacicchabdah.”*’ The 
Srutis also use ‘eva’ to express similarity; see, for example: “Vaisnava 
vamanamdlabheta, spardhamiéino visnureva bhiitvemdn lokanabhijayati.”*™ Here, 
‘Visnu eva’ is read as: ‘Visnu iva’ (similar to Visnu). Such usage is also seen in 
other instances. For example, Vardhamana's Ganatantramahodadhi uses ‘eva’ in: 


“Srista eva me'stu,”® to express similarity. 


Moreover, when deciphering “brahma veda brahmaiva bhavati,” it is possible to 
rearrange its words.*° When ‘eva’ is sequenced to qualify the act of becoming, the 
mantra is read to express that one only becomes like Brahman--one does not 
become like anything else. Alternatively, when ‘eva’ is read in association with the 
knowing, the mantra is read to express: one who surely knows Brahman becomes 
Brahman. This reading stresses the need to realize Brahman in order to attain 
brahmabhava. However, when ‘eva’ is associated with 'Brahman', the mantra is 


read to clarify that one does not become Parabrahman. 


Also, ‘eva’ in “brahma veda brahmaiva bhavati" may be understood to express that 
when a person of any caste, even one that is considered low, worships a Brahmana 
with devotion, they also become a Brahmana. This means that the worshipper of 
the Brahmana gains the qualities of a Brahmana. They do not, however, become 
ontologically one with the worshipped Brahmana. Similarly, the Gtman, upon 


performing great spiritual endeavors in the form of brahmavidyda, becomes similar 


683 “And the term ‘eva’ is sometimes used to express similarity.” 

684 "When the competitor becomes Visnu, he defeats the world." (Tai.Sam. 2/1/3/16) 

54 “May your wealth become mine." 

686 Grammatical conjugations of terms in Samskrta sentences are indicators on Samskrta terms may be sequenced at. 
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to Brahman in qualities, but does not forgo its own form (svarip) and does not attain 
the form (svarup) of Brahman. It is not the case that “ghate jnate tadjnata ‘pi bhavati 
ghatah”’ (The knower of a pot himself becomes a pot). Only the delusional would 


believe such a thing. 


5.11 The Essence 

The heart of the Sruti: “brahma veda brahmaiva bhavati,” reveals that one truly 
attains brahmabhava when one realizes the form, nature, and virtues of the manifest 
Aksarabrahmasvarup satpurusa. Such realization occurs by associating with the 
Guru, contemplating his virtues and other qualities, and attempting to imbibe his 
qualities. Attaining such brahmabhava is necessary for acquiring unhindered 
conviction in Parabrahman. The discussion presented here explains that “brahmaiva 


687 does not advocate the self (atman) and Brahman as 


san brahmapyeti 
ontologically one. Although both entities are ontologically distinct, the self (atman) 
is concealed by Brahman in the way that the constellations are concealed by 


sunlight-the self (atman) is engulfed by the greatness of Aksarabrahman. 


5.12 ‘Brahmarpanam’ 


688 express Aksarabrahman’s pervasiveness 


Revelations such as “brahmarpanam 
and do not denounce the other entities. Other terms such as ‘brahmabhitah', 
‘brahmarupa’? ‘brahmabhava’ and “aham brahmasmi”, like samandadhikaranya, 


express attaining the qualities of Brahman that are useful for attaining liberation. 


5.13 Summary 
The discussions above can be summarized as follows. S@mandadhikaranya is used 
to express having similar qualities. The same semantic is expressed when one's 


father is identified as a deity using the Samskrta verb 'to be’. Although the father is 


eeeSU.3/3 
688 BG 4/24 
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ontologically distinct from a deity, he is described as being a deity, because he 
shares certain qualities with a deity. ‘Eva’ expresses qualitative similarity both in 
sentences commonly used and in the Vedic revelations. When reading: ‘brahmaiva 
bhavati’, ‘eva’ should be interpreted in this manner. All scriptural revelations that 
imply oneness should be interpreted as expressing qualitative oneness and not 
ontological identity. If they are not read as such, then the five eternally distinct 
entities expressed in all sacred texts and expounded by Paramatman himself,°*’ will 


be contradicted. 


The Upanisad mantra concludes by describing various other benefits of realizing 
Brahman. It states that when one realizes Brahman, no one in their family lineage 
remains ignorant of Aksarabrahman. Thus, everyone born into their family indeed 
comes to realize Brahman. Furthermore, the brahmariipa devotee, in this very life, 
overcomes grief caused by the three types of misery.°’? They overcome sin, which 
is the root of grief. Moreover, by becoming free of the guhdgranthi- innate, 
mundane, firmly rooted instincts such as attachment and spite, which have since 
eternity resided in the heart like shackles- they become amrta. Upon becoming a 
brahmariupa they, become an aksaramukta, free from the cycle of births and deaths 
while being ever engrossed in the divine bliss of Paramatman Sahajananda.™! In 
this way, Svaminarayana strongly rejects, that being brahmaripa is not a 
substantial union but a qualitative similarity with Aksarabrahman. The self remains 


metaphysically jiva or isvara, albeit in a highly exalted spiritual state. 


6. Jivanamukti 
As we mentioned earlier, in the Svaminarayana Darsana, there are two types of 


mukti. The SSS discloses it in this way: 


689 Vac. Gadh. 1/7, Vac. Gadh. 3/10 

69 In Indian philosophy miseries are generally categorized into three types: adhyatimika-those that are mental, 
adhibhautika- those that are physical and adhidevika- those that are caused by natural or supernatural forces. 

6°! Sadhu Paramvivekdasa, The MUSB, With Exposition and Original Devanagari Text, New Bhartiya Book 
Corporation, New Delhi, 2020, pp.187- 204. 
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a Tafetten sept satatrstat qa 

ual vlad Us eae Seat a ATT ISSSK 42811 
“This everlasting mukti for those who have attained oneness with Aksarabrahman 
is said to be of two types: one that occurs while living and the other after death.” 
Out of these two muktis, we will first analyze jivanamukti. Jivanamukti is liberation 
while still having a body. One who has attained jivanamukti experiences total 
absence of misery, becomes brahmaripa, and experiences the presence and bliss of 
Paramatman whilst alive. In the Vacandmrta, Svaminarayana has spoken of 
attaining the brahmic state, or the highest state of enlightenment whilst still 


possessing a physical body. 


“Thus, if one follows satsanga with perfect sincerity, then no deficiency will remain 
in one’s heart, and one will become brahmaripa in this very lifetime.”(Vac. Sar. 9, 
p.224). In another discourse: “When the aspirant has kept his mind at the holy feet 
of Parabrahman in this way, he does not have to die to attain the abode of 
Parabrahman - he has attained it while still alive.” (Vac. Gadh. 3/7, p.594) In the 
Svaminarayana-Bhasyam, jivanmukti has also been substantiated. For instance, 

Fal Gas Sad STAT Ase Mle Brea: | 

HY ea sEaT vaca seat MAA 11°" 
“When all desires clinging to the heart of one fall off, then the mortal becomes 
immortal and here attains Brahman.” Consequently, the Bhasyakara comments on 
a Sruti about attaining the brahmic state: “safte aera afta sterath wercatero? “In 
this manner, here the Sruti itself establishes jivanamukti as a vouched principle.” 
The IU acknowledges: 

Bed Fae Yaa TAT | 

aaMTy TAM Tat aT faster TU 61 


6 KU 6/14 
3 KUSB 6/14 
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“He who sees all beings in Parabrahman and Parabrahman in all beings does not 
suffer from any repulsion by that experience.” 

aRararher yarearcharyesaa: | 

a Sl Ale: FH: Rilew Waco: 1 TU 7I 
“He who has known that all beings are seen within Parabrahman, and he who has 
seen the Parabrahman everywhere, even though he understands Parabrahman to be 
one and forever pure, what sorrow and what delusion can overwhelm him?” Such a 
universal vision that is described in these verses, which is the ultimate product of 
our spiritual endeavor, comes only when one sees everything filled with Brahman 
and Parabrahman. Likes and dislikes arise because of the attachment of the mind 
with the objects of the world and because of the feelings of I-ness and my-ness. But 
he who achieves ‘Ishavashya’ perception becomes jivanmukta and is no more 
troubled by the adversity of likes and dislikes. For him, everything belongs to 
Aksarabrahman and Parabrahman, as a result, what delusion can overwhelm him. 
Moreover, such a jivanmukta never harms any living being and is never be harmed 


by anyone. 


Moreover, the Gitd mainly spares its fifth chapter for j7vanamukti and videhamukti. 
The Bhasyakara states at the beginning of the chapter: “geri carasarsacaeatayesh 4 tat 
aatchadt aa sagen a faceqkrent a yard ayeeated toaa’(BGSB Intro. 5/1, p.116) 
Now, the fifth chapter, predominantly describes the yogi’s state of jrvanamukti and 
videhamukti. For example, 

weridies a: ate sree feted | 

aramid ot a ap: F Tat a: BG 5/231 
“One who is able to withstand the impulse of lust and anger before death is a yogi 
and a happy person.” Bhadresadasa comments: “a: sa: ekfartaroneg cena Se Yas Set 
afer e sata omplaied... armptasiiad at até vated serif erat waft a am: @ aah ac!” 
(BGSB 5/23, pp.127-128) “A person who can endure the force of lust, anger etc., 
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while living on earth before he dies is called a yogi and happy person forever.” In 
this way, jivanamukti is a state where the dtman experiences full bliss of 
Parabrahman even whilst living in this mortal world. In this state, the obstacle of 
maya, such as lust, anger, avarice etc., are completely uprooted. 

The BS also confirms it: teareaeqariaat degtatal! BS 3/4/5011 When the hindrances 
of mukti are subsided while living on earth, one attains jivanamukti. The Bhasyakara 


comments: “CaaS SMAI THT sedate seddsqattad 


oferty rete Tate: PaaS rash wos ate COE OCINELIGIICE 
vahrrdaerarenteanticienanmtcsraee oft ena sauce  — Weaansees- 
ACMA ae Sead Ca Saute: wire (BSSB 3/4/50, pp.382-383) 


“When a devotee attains brahmabhava and offers updsanda to Parabrahman, all of 
his hindrances such as lust, anger, ego etc. are uprooted. As a result, this 
brahmarupa devotee experiences the ultimate bliss of Parabrahman. In this way, 
jivanamukti is asserted.” Here Bhadresadasa explicitly acknowledges jivanamukti 
by the actual words of the scriptures. Even though some scholars who are not 
believing in jivanamukti, according to Bhadresadasa, should revise their material.°™ 
One of the more significant findings to emerge from this study is that jrvanamukti 


is a verified principle of the scriptures.°° 


According to the Svaminardyana School, Parabrahman is always present on earth 
in a perceptibly accessible form. He either assumes the regal-role of a monarch 
(exhibiting thirty-nine redemptive virtues, as per Srimad Bhagawatam-1/16/26-28) 


or saintly role (exhibiting thirty redemptive virtues, as per Srimad Bhagawatam - 


4 oe arate gfifitiaqe: saad 2 stanhefcroiceiiaed: gfseatearntetarte: eet sararat 4 fafea 
OS aq sate dears efal gad fe ‘aer ad werd arat Asem ee fra: | se Atsydl vaca we BAMA (G.v/¥/o, H.8/2x), ‘Fed Talfir 
WAT MASA TATTT TCA Tats fase | ars Gather aaTHaTSHS Pers: | TA SH ATS: SH: Ml CHITA: Il (3.89), Fat aarsed 
WA ACT Bel Teast 7 fered aE: Tat MAA (HS.8/R 0), ‘Tag at de Pitt Terat asters ferferedts rT (7. 2/2/80), ‘TatrHreT Hares 
we wferetietedt aarat: '(4.3/2/2), ‘sea afta: eit aut ares feet wal Pee fe eet rer wenTe seater ot Retail! (aAt.4/28), A wena fre sree atest, wT 
gayest satae sath faa: wCie/2o), ‘wridier a: aig wre wtkfereond arated bt a ae: a get acl! (4/23), 
TiReEgertee:| feces a: Bet A wa all / 22), ‘wayaerd a at asennad] ede adaeish @ art ae add 
GH. 8/38) sho TAP Sad Ua aealHHET HH eSTTa: TTATTASE: | 
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11/11/23-33). Therefore, Parabrahman is always existent on earth to redeem the 
seekers of salvation.®”° As an ascetic role, Parabrahman, through Ekdntik Satpurusa 
(Aksara-Guru) uplifts the atman to the level of jtvanmukta, and as a consequence, 
he then does not see the Guru as a Guru or a sadhu but sees Him as Parabrahman; 
wholly divine. What is narrated of as accomplishable after death, he has 
accomplished because of the endowment of divine vision by the manifest-incarnate 
Parabrahman.°”’ Both in his heart and outside before him (in the Aksara-Guru), he 
sees nothing else but the same transcendental lord. This now becomes his ceaseless 
state. Therefore, jivanamukti 1s a realistic state of experience, and not a conjecture, 
nor proximate-imminent attainment (Gsanna-mukti).°* The released self becomes 
capable of seeing everything, for it now has become infinitely omniscient.°’’ The 
devotee, who has reached the state of jivanamukti, if he so desires, does certainly 
see the nature of jiva, isvara, maya and Aksarabrahman distinctly with their 
differentia, by the grace of Parabrahman.’°° The fruit thus accumulated is as a 
consequence of his constant Parabrahman-consciousness (Parabrahman- 


remembrance). 


Moreover, as the darsana (vision) of Parabrahman in the most effulgent blissful 
light of the highest abode is intuitively experienced by a yogi, in samadhi, who 
through the practice of eightfold disciplines of yoga has succeeded in traversing 
through all the six plexuses (cakras) in the body and has settled one-pointedly in 
the thousand-petalled lotus of Brahmarandhra. The same is intuitively visualized 


by the jivanamuktas, by the blessing of Parabrahman, for they too are dwelling in 


the same highest level of nirvikalpa samadhi."°' 


696 Vac. Var. 10 

697 SV 1/1 

©8 TUSB 1, p.8 

© TUSB 7, p.16 

0 Vac. Loya. 15 

71 Vac. Gadh. 1/25, 40, Loya. 12, 14; Gadh. 2/3,13,14,20 
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The scriptures like the Srimad Bhagavatam (3/33/23-29) also enlighten the doctrine 
of jivanamukti in its unique way. When, on the words of the great sage Kapila, his 
mother Devahuti realized her atman as distinct from and transcendent to prakrti and 
its products (body-mind complex), and fixed her mind on Parabrahman, she became 
firmly established in a state of samadhi: the communion with Parabrahman, all her 
kleshas (afflictions) were destroyed and she attained kaivalya (liberation) or moksa 
in an embodied state. Explaining this state of jrvanmukta dasa, the 29th verse says: 
“Her mind being fully merged in Lord Vasudeva, she did not perceive her own 
body, which was completely given up to austerity and yoga, and was being 
maintained by providence, even when her hair got loose and her clothes fell off 


from her body.” 


A spiritual seeker affiliated and committed to the perceptibly present (manifest) 
form of Parabrahman (pratyaksa-paramatmasvarupa) be it in the form of incarnate 
Parabrahman Himself or through the Parama-Ekantika-Satpurusa (i.e. Aksara- 
Guru)- alone can attain perfect self-realization and Parabrahman-realization, and 
the consequent blessing of Parabrahman's abode-vision (pramatman’s dhama- 
darsana) in an embodied state during worldly existence. When in the heart 
(antahkarana), the aforesaid form of Parabrahman is meditated upon ceaselessly, 
the devotee attains the ultimate spiritual realization of the supreme divine form of 
Parabrahman, even without undergoing time-consuming strenuous practice of the 
eightfold path of yogic discipline. The highest state of nirvikalpa samadhi and 
Parabrahman-realization in the form of constant communion with Him is attained 
during worldly existence in an embodied state. Therefore, the ultimate attainment 
is not delayed, shrouded in mystery and dubious indecision. The state of 
Jivanamukti is attained as a fact of life. The devotee sees Parabrahman (perceptibly 


present manifest before him) as infinitely effulgent and divine. 
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He closes down seeing the individual objects of the peripheral world, and instead, 
he perceives Parabrahman alone in everything and everywhere.’”* He feels now 
divinely fully accomplished and self-fulfilled. He, consequently, becomes one with 
Parabrahman spiritually and psychologically despite being distinct from Him as His 
devout servant. This is the ultimate state of final dissolution (atvamtika-pralaya) 
also known as jndna-pralaya in which everything except Parabrahman (up to the 
level of mila-prakrti and mila-purusa) gets out of the field of perception. Wherever 
he sees, he sees Parabrahman (the inner self of everything), failing to perceive an 
object as object. He becomes free from all the entangling adjuncts (upddhis) of 
maya (prakrti), and never gets bogged in mdya once again. He, by the grace of 
Parabrahman, becomes free like Parabrahman Himself i.e. He is not too governed 
and forced by the influences of kala (time), maya (nescience) and karma (the 
pressures of the past actions). His constant perseverance on the path of knowledge 
(jndna-yagna) and path of loving affiliation of body-mind in Parabrahman (yoga- 
yagna) finds its highest consummation in the form of highest Parabrahman- 
realization and constant Parabrahman-perception (Paramatman-darsana) in one’s 


very self. 


When an aspirant’s vrtti becomes complettely immersed in the personality of 
current manifest form of (perceptible-pratvaksa) Bhagavan, it is a final stage of 
nirvikalpa samadhi for it involves the detention of all the modifications (citta-vrtti- 
nirodha) in the svarup of Parabrahman. It is also described as a state of yoganidra 
enjoyed by the yogis, for it is filled with bliss and tranquility peculiar to it. Now 
nothing can disturb and distract him from constant contemplation of Parabrahman. 
When the dtman is associated with Aksarabrahman, subsequently, becomes 
brahmaripa, total servitude and utter humility come forth, and constant awareness 


of the ceaseless presence of Purusottama (Parabrahman) is envisioned in one’s 


702 Vac. Kar. 7 
103 Wac. Gadh. 2/8,13 
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atman. The ego gets eliminated and false-body-awareness gets tota lly 
exterminated. Therefore, self-realization (dtma-sdksatkara) culminates in 


Parabrahman-realization (Pardmatmasdaksatkara). 


6.1 Experience of Jivanamukti 

Jivanamukti is a state of the bliss of the highest communion with Parabrahman, here 
on earth in an embodied condition. It is a persistent spiritual experience in an 
embodied state, identical to the final experience to be had in a disembodied state 
after the death of the physical body. Wherever jivanamukt casts his eyes he sees 
Parabrahman alone in everything. He, as the brahmanized (brahmaripa) devotee, 
worships Purusottama with utter servitude and total self-effacement. Therefore, a 
true jndni is a realized one who is brahmariipa (brahmanized). He knows the 
transcendental glory of Parabrahman veritably. He has no desire to be fulfilled, nor 
has he any thought except that of Parabrahman in his mind. He is lost in total 
Parabrahman-consciousness. Svaminarayana highlights jivanmukta _ state: 
“Wherever he glances among all the mobile and immobile forms - he sees the form 
of Parabrahman as if it is before his eyes, the same form that forever remains 
in Aksaradhdma even’ after the dissolution of the body, 
the brahmanda and Prakritipurusha. Other than that form, he does not perceive 
even an atom. These are the characteristics of one who has attained Parabrahman- 
realization.” (Vac. Kar. 7, p.265) To figure out the experience process deeply we 
look at this principle from another perspective. This is about the ultimate dissolution 
of the world. In that time, the entire creation of mdayd is vanished. De facto, this 
whole process is beyond our experience, but only a jivanmukta can experience this 


state in his very life on earth. 


After the dissolution of the universes (in dtyamtika-pralaya), the incarnate 
Parabrahman manifests before the seeker alone is seen as existing. And again, at 


the time of creating everything afresh, the same incarnate manifest Parabrahman 
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alone through the instrumentality of mila-purusa and miila-prakrti creates a 
countless number of universes. Such resolute right knowledge (niscaya) with the 
knowledge of Parabrahman's transcendental glory spawns deepest detachment and 
disinterest (vairdgya) in the heart. Jndna-pralaya of such a lofty quality is called 
atyamtika pralaya.'“ According to the Svaminarayana Vedanta, atyamtika-pralaya 
is a kind of total dissolution or regression in which there is a reversion of all the 
evolutes-each going back to its unmanifest state and returning into its earlier 
(preceding) emergent, till the whole process reaches to its primary source, i.e. the 
great unmanifest called mula-prakrti (or mahd-maya) from which all developments 


had commenced stage-wise. 


Svaminarayana explicitly explains the nature of jndna-pralaya in its step by step 
that when one focuses his attention on earth, all the objects of the world with their 
names and forms are not cognized, instead only the earth remains in view. The earth 
has evolved from a small portion (amsa) of water. So, when the standpoint shifts to 
higher stage of water: the element subtler than the earth, the jnani cognizes nothing 
else but water. And the water has emerged from a subtler portion of fire; therefore, 
he cognizes fire as the basis of all. And the fire has evolved from a subtler portion 
of air; and hence, air alone is cognized as the basis of all. And the air has evolved 
from a subtler portion of space; therefore, the space alone is cognized as all- 


encompassing entity. 


The space has evolved from a subtler portion of tamasaahamkara, and all three 
forms of ahamkara (tamasa, rdjasa ad sdttvika) together with sensory-motor 
organs, mind and their presiding deities have emerged from a subtler portion of 
mahat-tattva, and consequently, Mahattattva alone appears as all-encompassing 


entity. But, mahat-tattva also has evolved from a subtle portion of pradhana- 


74 Vac. Gadh. 1/24 
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prakrti, and hence, it appears that prakrti alone, exists. Pradhdna-prakrti too gets 
submerged and eclipsed into purusa’s very subtle portion at the time of dissolution 
(pralaya); and from it alone, it sprouts forth like an emergent. So, when one sees 
from the standpoint of purusa, even prakrti does not seem to exist and all that exists 
is purusa alone. And there are such infinite number of Purusas who emerge out 
from a small portion of mahd maya (i.e. mila-prakrti), and hence, viewed from the 
standpoint of maha maya, it alone exists as the source of all. But this maha maya 
(mula-prakrti) also rests submerged and eclipsed in a small portion of maha purusa 
(i.e. miila-purusa). So, viewed from the level of Mahdapurusa, he alone exists and 
not even the mahamaya. Mahamdaya, thus appears valueless-insignificant entity. 
Now, this mahdpurusa (a freed self) also has come (arisen) forth from a small 
portion (place) of the Aksara (Brahman): the abode of Parabrahman. So, taking into 
account the all-pervading, all immanent Aksara, it looks as if, and Aksarabrahman 
alone exists. But when the knowledge-vision (jndna-drsti) reaches its apex, one 
finds the supreme truth that the only Supreme Reality transcendent to 
Aksarabrahman, namely Purusottama (Parabrahman) alone exists. He alone is the 
source and support of all. He is the cause of all causes, and hence, is immanent in 


all effects to the remotest extent. 


He is the cause of all creation-sustenance-destruction. He is the enselfing inner self 
of all. Alongside having His original transcendental divine form ever-present in His 
abode. When the jndni reaches this level of resolute knowledge (niscayatmaka- 
jnana), nothing except Parabrahman remains shining in his vision. He sees 
Parabrahman everywhere in everything. And that transcendental Parabrahman is 
the same as one present before me in His manifest incarnate form (pratvaksa- 
paramatma svarup). When this conviction dawns upon the knower, all sensory- 
motor apparatus and the mind (antahkarana a) get instantaneously divinized by the 


grace of Parabrahman, and he becomes the knower of Parabrahman in the true sense 
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of the term. Thus, Parabrahman is knowable, and He is known; but Parabrahman's 


knowledge comes through Parabrahman alone, by His grace!’” 


The BG discloses: 

arract fagsrcat fafsrarcat fara fsa: | 

aaereregrea pelea a free 117° 
“A Karma-yogi whose mind is pure, whose mind and senses are under control, and 
who sees one and the same self in all beings, is not bound by karma though engaged 
in work.” Bhadresadasa explains the experience of a jivanmukta by commenting on 
this verse: “Sat SEPPRATTRIAT STAT TET sere: Ulreael.. asa HAT TAA Ae Caras 
fa ata:!’(BGSB 5/7, p.119) “One who has become brahmaripa encompasses the 
virtues of Brahman; he is never bound by any karma in which he indulges.” In this 
way, the BG invests so many s/okas in elucidating the experience of a jivanmukta.’”’ 
The jivanmukta does all work as an offering to Parabrahman- abandoning 
attachment to results-remains untouched by karmic reaction or sin, just as a lotus 
leaf never gets wet by water. Moreover, he neither rejoices on obtaining what is 
pleasant nor grieves on obtaining the unpleasant. He possesses a steady mind and 


is a knower of Brahman; such a person abides in Brahman. 


In a similar way, the BSSB also throws light to highlights the state of jivanmukta: 
‘“FAIAMS ATA Tch HATS AASKATSHaeL Het Tafel ST HaaTAATHRIT TATIHET Her sHISHT 
AAAs: Salas SANTAAAYMN F Hale depesiisas sada ara sft Wa:| SATA Heras A 
TST wh: Rich Afararsrans aft slastarfeserrdicas: | oer silent st OTATARAS cefal Tat aT 
Tema eer ea aaa ofras sata sae: FRSA A TATA MSTA ATT AT STE: 


5 Vac. Gadh. 1/51 

6 BG 5/7 

107 Serva PATE Meat Aaa HHUA a: | 
fercad Ta OT VarafraTATET |] 4-2 oll 
at wesaferes wer arfgstcoree arfsrery | 
Rersfeerte! retag seater feat: 1 4-Roll 
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farm: ted: Ga Sad Aad, TAIT TTT TTI SHOR edisereyel Aare: I 
(MUSB 3/2/9, p.304) “The Upanisad mantra concludes by describing various other 
benefits of realizing Brahman. It states that when one realizes Brahman, no one in 
their family lineage remains ignorant of Aksarabrahman. Thus, everyone born into 


their family surely comes to realize Brahman. 


Furthermore, the brahmaripa devotee, in this very life, overcomes grief caused by 
the three types of misery. They overcome sin, which is the root of grief. Moreover, 
by becoming free of the ‘guhagranthi’, the innate, mundane, firmly rooted instincts 
such as attachment and spite, they become amrta. Upon becoming a brahmaripa, 
they become free from the cycle of births and deaths, and enjoy the divine bliss of 


Paramatman Sahajananda.” 


Here, the question emerges, ‘How does the effulgent divine body come forth (or 
emerge) to a seeker attaining moksa?’ The truth is enunciated in the Vacanamrta.’” 
It can be put in simple words that just as in a finer tin-mold in a human shape, you 
keep on pouring water inside and allow it to freeze to ice-state yielding shape of 
ice-statue in human-shape. And in the process, the outer cover of the finer tin-mold 
gets totally rusted-corroded and wears out and sheds. Or, just as forecasting a vax- 
icon in a clay-mold of icon-shape, you keep on filling it with liquid (molten/boiled) 
vax, which when cools and becomes a vax-icon, the mold is broken off and the icon 
is carried away by its owner. In the same manner, an aspirant clothed in the mold 
of prarabdha-karma-born mdyic-body, when comes in contact of the Parama- 
Ekantik-Satpurusa (Brahmasvarip Santa), and as he keeps on learning from him 
the right knowledge concerning the transcendental-glorious-divine nature of 
Parabrahman manifest before him (pratyaksa-Bhagavadn), the unyielding 


knowledge (niscaya) of Parabrahman gradually keeps on settling in his self, and 


8 Vac. Gadh. 1/51, Sar. 12 & 17, Kar. 1 & 7, Loya7 and Var. 11. 
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along with that his sensory-motor organs, prdna, mind (antahkarana) etc. keep 
turning divine. His Parabrahman-consciousness becomes profound and permanent. 
Besides, in addition, in the company of Brahma-svarup Satpurusa (Aksara-Guru), 
as his brahmi-sthiti (acquisition of brahmanhood) keeps burgeoning and forming 
and the component virtues (dharma-jnana-vairdgya-bhakti) of ekdantik-dharma 
keeps flourishing and flowering; the divine effulgent body of the nature of 


consciousness-bliss keeps on advancing and increasing. 


In this manner, when the whole process reaches its zenith (completion) and when 
both niscaya (resolute knowledge) and Brahmi-ekantiki-stithi (spiritual conversion 
into brahman-form) reaches the state of excellence, he becomes a jivanmukta; and 
in his personal divine-effulgent body already takes a shape to its perfection. Now, 
the jivanmukta simply waits for wish of Parabrahman to break-off this mayic-body- 
mold and carry him to the ultimate abode, to serve Him for eternity. At the 
termination of the physical body, leaving the prarabdha-born body, he departs to 
the abode of Parabrahman with a divine-effulgent body thus acquired. Of course, 
till the death of the physical body, such a jivanmukta lives with his divine body in 
his perishable physical body, as if like a sword sheathed in a scabbard. He, like a 
snake, who has acquired new skin and the old one has been already loosened and 
detached but waiting to crack down and open up, so that it can slough it and leaving 
it behind, and can go away. In the same manner, jivanmukta who has become free 
from the bonds of avidya-kadma-vdsana and body attachments, and has a new 
divine-effulgent body already formed inside (as if like a full-term grown baby in 
the womb), has no more prarabdha to suffer, but yet waits in it for His Lord's will 
and call; and hence, a jivanmukta cannot be viewed on par with other aspirants who 


are otherwise looking alike.’ 


709 Gopalananda Sadhu, Gopdlananda Svamini Vato, 1/303, Sri Svamindrayana Gurukula Rajakota, 1984, p.141 
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Now a question may arise that does the jivanmukta continue to offer devotion and 
updsand even after attaining this liberated state? The BSSB replies: “a f 
PRITAM Saath Wea Caradon Peaaatasted val” (BSSB 2/1/12, 
p.389) “After offering the highest level of updsand to Parabrahman, one attains the 
state of jivanamukti. However, he indulges in the same updsana towards 
Parabrahman continuously after attaining the state of jivanamukti while 


experiencing the bliss of Parabrahman.” 


A jivanmukta feels delivered from the misery and limitations of bodily existence. 
The physical body does not restrict or obstruct him in anyway. He reaches a state 
of divine ecstasy in which the bliss of Parabrahman keeps welling up from within. 
He reaches the state of total fulfillment and contentedness. He feels fully 
accomplished, enjoying the highest bliss of Parabrahman, which is otherwise sought 
after the perish of the physical body. He is in the body, but not in the sway of it, and 


he is turned inward, but enjoying the presence of Paramatman in his atman. 


6.2 Is Jivanamukti Possible While living? 
This question was put before Prajapati by Indra in the CU. Prajapati explains: 
aaa at sé SRA AAT 
TETAS TSA 
werk: Prarareat + Ft aerdeet ae: 
Rrartrereteceaenkt at ted 4 
frat egret: WCU 8/12/11 
“Maghavan, this body is mortal and always held by death. It is the Gtman, the self, 
which is immortal and without body. When in the body (by thinking this body is I 
and I am this body) the self is held by pleasure and pain. So long as he is in the 
body, he cannot get free from pleasure and pain. But when he is free of the body 
(when he knows himself different from the body), then neither pleasure nor pain 


touches him’. 
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After this systematic argumentation, the findings of the Sruti literatures reveal and 
consolidate the state of jtvanamukti. Based on this Sruti the Bhasyakara writes: “a 
wT: wake sfadt afahuthad.. <oeeeretaad ae slaaeataentad” (SSS, 
Phaladhara, p.379) “Thus, the state of jrvanamukti cannot be refuted whatsoever. 
This state is experienced by those who have realized Aksara and Purusottama.” 
Svaminarayana states in Vac. Gadh. 2/28: If a person has the association of the 
bhakta of Parabrahman and Parabrahman is pleased upon him, then even though he 
is in mrtyu loka [i.e. on earth), he is still in the abode of Parabrahman. As striking 
as these statements from Svaminarayana may seem, this emphasis on enlightenment 
‘here can also be found in the Upanisads. The last mantra of MU 2/1/10, for 
example, begins: 
Tey ude fod ae aay set TTT | 
Ure ae fifedt qerat distreratel fates art ii (MU 2/1/10) 

“Parabrahman is the dtman of all; the world, sacrifice, penance, great 
Aksarabrahman etc. he who knows this hidden in the cave (of the heart), he, O 
friend, scatters the knot of ignorance here on earth.” The Upanisads invariably talk 
about the jivanmukta and reveal that one can live on earth as immortal while living 
in this mortal body. For example: All his desires are destroyed here. (MU 3/2/2) 
Both KU 6/14 and BU 4/4/7 identically talk of the enlightened person who has 
overcome all desires for mayic pleasures. Then, that mortal becomes immortal and 


experiences Brahman here. On commenting on all four of these phrases. 


BhadreSadasa explains: “a varctaes sifeerae qeeraht carHafeaaraieas gs sikrate cite, 
Sfastat carer fate eerdicet:... sft saa: seefta’” (MUSB 2/1/10, pp.266-267) 
“The seeker who is offering updsand to Paramatma, eradicates maya. The word 
‘here’ ‘atra’ or ‘iha’ to mean in this very body, on this same realm, while alive. In 


this way, jivanamukti is propounded.’'!° The Bhagavad-Gitd, too, has such mentions 


710 MUSB 2/1/10, pp. 266-267; MUSB 3/2/2, pp. 292-293; KUSB 6/14, p.166; BUSB 4/4/7, p.273 
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of here related to the enlightened brahmikastate {brahmi stithi}. For example: 
“Even here, mdyic existence is overcome by those whose minds are established in 
equality. Brahman is equal and guile-less. Therefore, they are established in 
Brahman.” (BG 5/19) This enlightened state continues to be described further on in 
the Bhagavad-Gita's fifth chapter, where a person without any desires and in 
complete control of his senses and mind is revealed as a ‘mukta’ (28) and 
‘brahmabhitah’, i.e. “brahmariipa’ (24), having indeed attained ‘brahmanirvana’ 
(24, 25 and 26) or the brahmic state (20) here, before the body is shed (23). 
Similarly, other characteristics can be found in the Bhagavad-Gita of the person 
with an equipoised mind (sthitaprajna) (BG 2), the ‘yogin’ (BG 6), the ‘jndni’ (BG 
7), the beloved devotee (priya bhakta) (BG 12) and the person who has transcended 
the influence of all mayic qualities (gundatita) (BG 14) - all descriptions, according 


to Bhadresadasa, of the brahmi stithi or brahmariipa jivan-mukta. 


Svaminarayana similarly describes this state of living enlightenment as one 
characterized by complete desirelessness for worldly pleasures (Vac. Gadh. 1/56, 
Gadh. 1/60, Gadh. 2/4), equanimity amid all dualities (Vac. Loya.16, Loya.10, 
Gadh. 2/1, Gadh. 2/4) and independence from the body, senses, faculties and all 
other mayic or karmic influences (Vac. Gadh. 1/62, Sar. 11, Loya.10, Amd.2). Most 
importantly, it is a state of complete self- and Parabrahman-realization, wherein the 
Jivanmukta direct experiences Parabrahman in all his resplendent glory (Vac. Gadh. 
1/20, Gadh. 1/23, Sar.16), both within their own self (Vac. Sar.10, Sar.12, Gadh. 
2/8, Gadh. 2/62) and wherever they turn (Vac. Gadh. 1/26, Kar.7), as if 
Parabrahman or his abode is not even an atom away (Vac. Sar.10). The mukta's 
senses and mind are now totally engrossed in Parabrahman (Vac. Gadh. 1/51, 
Kar.1). Nothing else remains noticeable (Vac. Gadh. 1/24, Gadh. 1/26); they 


experience Parabrahman in everyone and in everything (Vac. Kar.7). 
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On the basis of the above-mentioned discussion, we can provide some 

characteristics of a jivanmukta as under: 

1. His’'! mind and all the ten sensory-motor organs remain totally Parabrahman- 
oriented.’” 

2. He realizes his essential nature as Brahman (similar to Aksara-brahman), and 
in it, he ceaselessly perceives the presence of Purusottama. He thus dwells in 
constant Parabrahman-consciousness.’"° 

3. All his vrttis are controlled and arrested and become dtman-oriented. His 
vasand (the linga-deha), the cause of transmigratory cycles, get totally 
annihilated consequently, by the light of right knowledge, he realizes his 
essential nature as Brahman (Aksara); and in it, he constantly visualizes the 
presence of Supreme Narayana (Parabrahman).’"4 

4. He dwells in the ceaseless steadfast experience of being a pure Gtman indwelt 
by Paramatman.’' 

5. The consummation of right knowledge in his case results in jfidna-pralaya i.e. 
the cognitive-experience of dissolution of everything born of mulaprakrti. 
Consequently, maya-prakrti does not hit back upon him to create any bondage 
again.’!° 

6. He, then remains engrossed in the servile devotion to Parabrahman. He does 
not need any more birth to return to the earth. Even then, he remains dharma- 
abiding as a more responsible devotee. However, by the will of Parabrahman, 
if at all he takes birth, he is not born in sin, nor by the influence of maya, kala, 


karma etc. Freely does he visit the earth, like eternally free Parabrahman.’!” 


"1 The word he, here reflects both genders (He and she, his and her). According to Svamindrdayana philosophy, 
everyone can become jivanmukta. 

12 Vac, Gadh. 1/51 

713 Vac. Gadh. 1/20 

™4 Vac. Gadh. 2/66 

5 Vac, Loya. 10 

6 Vac. Abd. 2 

7 Vac. Abd. 2 


Sid 


7. On account of (j#dna-pralaya) cognitively realized dissolution of everything, 
he now sees the same beautiful-effulgent-divine transcendental form of 
Parabrahman eternally dwelling in the highest abode, in everything and 
everywhere. So, for him now, there is no point in the space devoid of the divine 


presence of his Parabrahman.’!® 


In this manner, the jivanamukti is a prominent principle of the Svaminarayana 


Darsana. It is indeed a real state.’!° 


6.3 Why Does the Jivanmukta Live on Earth? 

A valid question at this stage would be: Why does a jivan-mukta live on at all. 
Should he or she not die straight away and transcend into blissful fellowship with 
Parabrahman in his abode? Once the karana body of an aspirant is destroyed, one 
becomes a jivanmukta (one who has attained jivanamukti) and no form of maya, I- 
ness or my-ness remains. Consequently, all love and hate, desires, svabhdvas, and 
attachment towards the body are also destroyed. At the same time, through offering 
devotion, service, and updsanda to Parabrahman and serving the manifest Satpurusa, 
the saficita karmas from previous lives are also destroyed. Now devoid of any I- 
ness, my-ness, and prejudices, such a jivanmukta does not under any circumstances 


perform any improper kadrmas which are against Parabrahman’s wishes. 


Svaminarayana advocates: “One should understand that as being Parabrahman’s 
wish. In reality, such a person has nothing left to accomplish; he is fulfilled and has 
reached the culmination of all spiritual endeavors.” (Vac. Gadh. 2/13, p.421) On 
Parabrahman’s command, the jtvanmukta performs pious karmas for the purpose of 
pleasing Parabrahman only; those kriyaman karmas are a form of bhakti and not a 


form of attachment. (Vac. Gadh. 2/11) “varquaataettd Saya TTR POT TTAT CAT 


718 Vac. Kar. 7 
719 See also IUSB 6-7, pp. 15-17, CUSB 8/3/3, pp. 352-353 and CUSB 8/12/1, - BGSB 18/54, p.361. 


378 


Caer THT Ud Caeathad Val Saat fe TORRY ATOMS TR: Saad TTT 
arafesy: wkd val”(BSSB 4/1/14, p.391) “Due to Parabrahma’s updsand one can 
eradicate all his desires. In this state, the causal body is uprooted, even though the 
physical body still remains. It departs only after death. In this way, a jivanmukta 
remains alive even after his causal body is uprooted which is the prominent cause 
for the cycle of births and deaths. He lives his life as the wish of Parabrahman till 
his death.” unset aeaen ceRuaritream aad: etoraadedterd:| seratsaeayl cefifirt oreseraft a fe 
era aaaey eke gq wardeerssppeate fas: | aa wat ferererttersnst 
TOTTI TTT Hace, Tea AT, ASSHAT ATT AT Tat She TAP SSTSTARAS Tet 
sia cetera! (BSSB 4/1/15, p.391) “As far as one’s life is concerned, it is due to 
his prarabdha karma. \t decides the duration of one’s lifespan. It should be noted 
that for jivanmukta devotee, prarabdha karma doesn’t decide his or her life span 
but Parabrahman himself decides it. By Parabrahman’s wish and grace the 
jivanmukta lives, dies and goes to the abode of Parabrahman via divine celestial 


path even after causal body is eradicated.” 


Although a jivanmukta has to experience the consequences of his prarabdha karma, 
yet through Parabrahman’s grace it is endured with smiling face by the jivanmukta. 
He does not get disturbed or miserable in any way due to experiencing the pain of 
his prarabdha karmas. Even if his prarabdha leads to misery or suffering, he 
understands it to be only due to the will of his beloved Parabrahman. 
Svaminarayana clears the point: “If one has completely understood the essence of 
this discourse, then regardless of whether one is reborn in a base or elevated life 
form due to one’s prarabdha karmas, still, like Vrutrasur, one will not forget 
this jnana. Also, when Bharataji was reborn as a deer, he retained jndna from his 


previous life. Such is the profound greatness of this jidna.”(Vac. Gadh. 2/13, p.421) 


379 


Thus, he or she continues to experience the state of being jivanmukta until their 
prarabdha karmas are exhausted. So, the answer to the question of why the 
jivanmukta lives on earth, we conclude by saying that even while freed of all mayic 
influence and therefore not accruing any new karmas, a jivanmukta still has a 
residual stock of past karmas (called prarabdha), which have been activated and 
need to be depleted. These are responsible for the current gross and subtle body. As 
soon as they are exhausted, no further reason remains for the body to exist, and the 
self can then discard it and transcend to Aksaradhama. While alive, though, it must 
be stressed, the body carries no influence over the liberated self within. 
Svaminarayana explains with various analogies that the self rattles distinctly 
separate from within the body, like a sword in its scabbard or a seed within a dried 
mango; the body merely the old slough on molting snake to be shortly shed (VR 
149; BU 4/4/7). 


7. Videhamukti 
BhadreSadasa defines: 

aerator faeeahecrd 

serated weet yfiae set ae | SSSK 437 11 
“The liberation attained after shedding the mortal body is Videhamukti. The 
released self experiences the bliss of such liberation in Aksaradhama along with the 
human form of Aksarabrahman.” Videhamukti is to attain the highest state of 
enlightenment after leaving the mortal body. Once all the prarabdha karmas of a 
Jivanmukta have been experienced, his or her association with the sthii/a and suksma 
bodies also ends, and he or she then goes to Parabrahman’s Aksaradhama. ’”° 
To attain Aksaradhama and experience the bliss of Parabrahman is the ultimate goal 
of a devotee. As Gunatitanand Svamti says: “Our sole wish should be that we want 


to go to Aksaradhama.” (SV 1/301) “We must have the firm conviction that we 


0 Vac. Gadh. 1/1, 1/21 
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want to go to Aksaradhama and serve Parabrahman forever with the company of 


the aksaramuktas.” (SV 7/21) 


This is the essence of our scriptures. The scriptures described it as the ultimate 
purusartha, the goal of every self. Indeed, this is the fruit of spirituality as well. A 
considerable amount of literature has been published on this parama purusartha, 
ultimate goal or the ultimate liberation. These studies, however, present the 
complex findings which make the topic more critical, but within the Svaminarayana 
Darsana, the first and simplest way to understand liberation is the findings which 
are firstly experienced by the preachers.’”! As a state of supreme, unending bliss 
and perfect, ceaseless devotion to Parabrahman, this is the ultimate goal and 
consummation of all spiritual understanding and praxis towards which 
Svaminarayana inspires his devotees. For example, in Vac. Gadh. 1/21, he urges: 
All members of our fellowship should develop the following singular conviction: 
“We also wish to join the ranks of the aksarartipa muktas and go to Aksaradhama 
to forever remain in the service of Parabrahman. We have no desire for the 
temporary and vain worldly pleasures; nor do we wish to be tempted by them in any 
way.” Whoever “accepts my refuge and abides by the niyama, then in his last 
moments, I will grant him My ODarsana and take him _ to 


Parabrahman’s Aksaradhama.” (Vac. Jet. 5) 


Svaminarayana calls this my principle (Siddhdnta) when asked by a follower of the 
Dyaita School to explain his philosophical system in brief. After concisely 
expounding the five eternal realities, Svaminarayana says in conclusion: When a 
jiva seeks the refuge of Parabrahman, it overcomes Parabrahman's maya, becomes 
brahmaripa ..., attains the abode of Parabrahman, and becomes his attendant. This 


is my principle. (Vac. Gadh. 3/10) 


I Vac. Gadh.2/13, 3/39 
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This place in Aksaradhama, Svaminarayana clarifies, is the state of liberation 
achieved after death, upon leaving the material body behind reason, it is called 
videhamukti (incorporeal liberation). He states for the example: “After such an 
enlightened devotee (ekantik bhakta) leaves his body becomes free of all influences 
of maya, he attains Aksaradhama.” (Vac. Gadh. 1/21) Bhadresadasa elucidates this 
point while commenting on the verses of the KU 2/15, 16, 17 in which he discusses 
the word ‘padam’ that implies for Aksaradhama. After providing vivid references 
of the Prasthdnatrayi, he proves that it is Parabrahman’s abode where the liberated 
self goes after leaving its physical body. In his conclusion, he clarifies: “aa f 
FEISS, AAAI A TATA UT, AA TAROT Ue ATCA Aad SoA, 
APACS MS AeaIT WHT TalcpElcombrayas velar fer weqesra: |” 
(KUSB 2/17, p.112) 


“By the company of the brahmasvaripa Satpurusa, a seeker attains oneness with 
him and becomes a brahmaripa. The brahmaripa devotee continuously offers 
upasana to Parabrahman till his death. After his death, he enters the abode of 
Parabrahman and gets the divine Brahmic body by the wish and grace of Him. The 
liberated self now experiences the ultimate bliss of Parabrahman with the company 
of Aksarabrahman itself while residing in the abode.” The BSSB also confirms this 
fact: saat woes facerat saagctant tant feoreratiterad fi (BSSB 4/4/1, p.416) 
“One who is brahmaripa and offers updsand to Parabrahman attains new divine 
Brahmika body in the videhamukti state.” And, of course, the BG also echoes this 
principle by a number of verses. For example: 

Seren Ta SATA | 

a: vara cared & arf west TT BG 8/1311 
“While constant remembrance on Aksarabrahman which is defined as AUM, the 


sacred sound of Brahman, and offers updsand to me, attains the supreme goal.” 
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Bhadresadasa provides the definition of the supreme goal: #4 vai afd 
Ve TRAA ated weit stl (BGSB 8/13, p.186) “Here ‘paramam gati’ 
refers to the abode of Parabrahman, Aksaradhama, which is superior to all abodes 


and the best destination for all liberated selves.” 


7.1 Arciradi Marga: The Way to the Abode of Parabrahman 
Tifefe Patten Sat STAT AeTATS ATT 
aaraaistaate: cag eaarate aAtitat uSSSK 44711 

“There are three ways through which a self travels after death. The best way that 
leads to Aksaradhama is Devayana or arcirddi mdarga, the second is Pitruyan or 
Dhummarg, where go the persons who have done many charity works. And the 
third-worst is Samyanmarg. Those who have committed sinful acts go to Yamaloka 
through samyani marga.” Devayana or arcirddi marga is the authentic way through 
it the liberated self goes to the abode of Parabrahman. There is, however, one nddi, 
other than the hundred mentioned that lead to the path of lower realms and the 
Yamaloka, which starting from the navel (Miladhara) goes past the heart and ends 
up on the top of the crown when one leaves this physical body. “This is a special 
nddi reserved only for a brahmariipa (who attains moksa at the end of the current 
life itself) or a bhakta whose causal body is burnt (who attains moksa at the end of 
the life) he reaches a nil balance in his karma account, which may be at the end of 
the current life or many lives). Parabrahman illuminates this nadi at the point where 
it goes past the heart and the departing self-sensing the flickering radiance leaves 
the heart and escapes through an aperture like bursting through a push-door into this 
nadi.” '*? This nddi is called the ‘mirdhanya nddi’, ‘susumnda nad?’ , ‘brahma nad?’ 
or ‘Brahmarandhra’ since it opens at the top of the skull of the person leading him 
to Brahman itself through the shining path or the Arciradi marga. Arciradi marga 


is also known as ‘Devayana’ or ‘Brahmapatha.’ The self starts its journey with the 


2 CUSB 5/10/1-2, CU 8/6/5, BU 5/10/1, BG 8/24 
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help of the Aksarapurusottama this has been described in our scriptures. Through 
the Arcirddi golden path, the brahmaripa ekdntik-bhakta reaches the supreme 


abode called Aksaradhama, where Parabrahman eternally resides. 


Svaminarayana narrates: “After such an ekdntik bhakta leaves his body and 
becomes free of all influences of mdyd, he attains Aksaradhama via 
the Archimarg.’(Vac. Gadh. 1/21, p.61) Moreover, there is no return from it for 
those who attain it. Niskulananda Svam? states: “A devotee, who on release, attains 
the abode of Parabrahman, never has his derailment from the abode into the world 
of karma-bondage.””’** The Gitd and the Bhaktacintamani reiterate that: “Reaching 
which they (muktas) do not return anymore, is my abode.”’* 
The BU describes: 
aa wanateed arf sree rat wert 
ask hrerracarasiseise Srearorrat 
ATPATOT TATE VOGT TTS STS Ut ATA areAT SA 
Saeed AMAA TEA AMT Ue 
Sa THA Ff gy Tay TT: Ta Tate | 
ast a qacafa: | (CUSB 5/10/20) 


“Those who thus know this dtman. (even Grhasthas), and those who in the forest 
worship Aksarapurusottama, go to light (arka), from light today, from day to the 
increasing half, from the increasing half to the six months when the sun goes to the 
north, from those six months to the world of the devas (devaloka), from the world 
of the Devas to the sun, from the sun to the place of lightning. When they have thus 
reached the place of lightning a spirit comes near them and leads them to the worlds 
of the (conditioned) Brahman, Aksaradhama. In these worlds of Brahman, they 


dwell exalted for ages. There is no returning for them.” 


723 oP yy Url Well Uled US cited ottall 2”, UleisuEl, irgatoie ecurll 
74 BG 15/6 
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The same kind of verse with some changes is found in the CU. Where Bhadresadasa 
explains: “Gakhoearect Wht: KATHE Tretteatsaetcd Gorentsatear feorantor faceqraraeat aut 
TAIeeeseaayd Sa sears cf safloaaated gcattal” (CUSB 5/10/2, p.221) “The jivas, 
who are enriched with Aksarabrahmabhava and offer updsand to Parabrahman will 
embark upon the journey via divine Arcirddi path to Parabrahman’s Aksaradhama 


at the time of videhamukti.” 


At the end of the physical body of the devotee, Parabrahman and Aksarabrahman, 
as the main ativahika, come to receive him to His highest abode.’” This is a boon, 
an assurance given by Parabrahman Himself (Svaminarayana) to his devotees. 
Accordingly, moreover, Parabrahman has appointed some devas as, ativahika, 
appear before the departing self, and give their companies and offers various bhogas 
in their midway lokas. But the mukta is disinterested towards them. He wants to go 
to the highest abode of Parabrahman, Aksaradhama. Then Parabrahman, by his 
wish, invests him with a divine effulgent brahmic body composed of the stuff called 
consciousness-bliss (time and place is dependent on His wish). Every released self 
is carried to the highest abode (Aksaradhama) through the arcirddi path. It is the 
golden path of light stretching from the crown of the head to the highest abode. The 
muktas are taken straight (non-stop) to the highest abode in the service of the Lord; 
however, some of them who had willed (prior to release) to see the ascending stages 
of Arcirddi path are escorted through the gradual holts and receptions enroute on 
each of the celestial regions, right from Archis to Brahmaloka, between the earth 
and the highest abode (Aksaradhama), if Parabrahman, so wills to fulfill his wish.’”° 
Thus, through this Archimarg, a liberated self attains Parabrahman. 


PS apr TETAS | Sea Kara HaTafanfect || SSSK 449 11 
6 Arciradhikaran, BSSB 4/3/1- 4/3/15, pp.407-415 


385 


7.2 Is Oneness With Parabrahman Possible? 

This question is one of the most widely asked and discussed in the vivid groups of 
philosophies and has been extensively answered in the Svamindrdyana School. 
Although the aksaramuktas attain Parabrahman in Aksaradhama and attain qualities 
similar to those of Aksarabrahman, they do not become the Aksarabrahman tattva 
itself.’*’ Similarly, all the aksaramuktas have a form like that of Parabrahman, yet 
none of them become the Parabrahman tattva.'*® Then the narration in the scriptures 
indicates that a devotee attains qualities similar to Parabrahman; this simply means 
that the mukta becomes divine and independent like Parabrahman. As a result, maya 
is incapable of defeating and binding the mukta.’”? This is a unique characteristic of 


this doctrine of liberation in Svaminarayana Darsana. 


Nityananda Svami also asks this question in the Vacanamrta: “As long as a mukta is 
associated with the gunas, he is affected by places, times, etc. It is accepted, 
however, that Parabrahman is not influenced by places, times, etc. — even while He 
remains within the gunas. But when all of the muktas are free from the association 
of the gunas, and having become nirguna, dwell in Aksaradhama along with 
Parabrahman — who dwells there in the same manner — then all of 
the muktas are nirguna and composed of caitanya. Also, as explained by ‘mama 
sddharmyam-dagataha@’, they have attained qualities similar to those of 
Parabrahman.’”° How, then, should we understand the distinction between 
the muktas and Parabrahman?” Svaminarayana provides an appropriate answer: 

‘A king and his servant are both the same in that both are humans, yet the authority, 
power, beauty, and charm of the king are by far superior. His servant, regardless of 
how great he may be, cannot achieve what the king can achieve. In the same 


way, Purusottama Narayana is the all-doer, the cause of all, the controller of all; He 


"7 We already discussed this factor in the topic- Does jiva become Brahman through this oneness? 
M8 Vac. Kar. 8, Loya 4, Gadh.3/37, Sar. 11, Kar. 1, Gadh.3/37 
™9 This principle was also elucidated in the third chapter. 
70 Tt should be understand similar to Aksarabrahman. 
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is extremely attractive, extremely radiant, and extremely powerful; also, He 
possesses the kartum, akartum and anyathdkartum powers. If He wishes, He can 
eclipse all of the muktas of Aksaradhama by His own divine light and prevail 
alone.” In this way, Svaminarayana maintains the vital ontological distinction 
between liberated selves and Parabrahman in various discourses.’*' The SB also 
reveals the same truth. The verse reads: 

er forare, goerare faeer 

Pros: vet arene | MU 3/1/31 
“One who knows Parabrahman transcended even Aksara removes all his miseries 


and attains the similarity of Him.’ Bhadresadasa comments: “aratdtcaft: 


SSCA Hae aT Maat WRATH Siler: aH fasta” (MUSB 3/1/3, p.284) “The 
verse ‘samyam upaiti’ explains itself that there must be a difference between 
Parabrahman and jiva-isvara either in the bondage state or in the liberated state.” 
The purpose and purport of writing this statement is clear that the word ‘similar’ 
itself brings two different entities. As Bhadresadasa acknowledges: “treaie ares 
aod aera Ha faewtcad’ “Similarity never occurs which is already one entity; 
therefore, the term itself brings two different entities.” In the above descriptions on 
the mukti-mimamsa (in-depth reflections on liberation) in Svaminarayana Darsana, 
it is important to draw attention to the clear fact that in Aksaradhama, the 
aksaramuktas maintain a distinct, individual existence. Unlike light, which merges 
in light, or water, which merges with water, the aksaramuktas do not merge into 
either Aksarabrahman or Parabrahman; they do not lose their own individuality.’ 
However, sometimes the Sruti describes 


Bal Fel: CCH: TaSsEd Tested AST freee | 
aa fas AHeTea ae TerAAts fers i MU 3/2/81 


®! Vac. Sar.11, Kar. 1, Loya.13, Gadh. 2/38 and Gadh. 3/3 
? aa ed Tel Tet Ge werent arearatfatcert (MUSB 3/1/3, p.284) 
3 Vac. Gadh. 2/38, Gadh. 3/33 
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“As the flowing rivers disappear in the sea, losing their name and their form; thus a 
wise man, freed from name and form, goes to the divine Parabrahman, who is 
greater than the great Aksarabrahman.” After hearing such an analogy one can 
imagine that the liberated self must merge into Parabrahman, but Bhadresadasa 


strongly refutes this position. 


The Bhasyakara elaborately discusses this topic and provides many arguments and 
states, “A person who knows that a liberated self merges into the form of 
Parabrahman, it is his delusion. “chaa wifecratted...3tt ARTISTA TTcaes F TF TRATES 
ariifa 344’( MUSB 3/2/8, p.298) in reality the liberated self renounces the worldly 
or mayic name and form, not he waives its eternal form.” Through being profoundly 
and lovingly attached to the divine form of Parabrahman or Purusottama, the 
aksaramuktas remain immersed within his murti. Despite having their own 
independent existence, they have no awareness of it and are totally engrossed in the 


bliss of Parabrahman's darsana.’*4 


The devotee finds the highest fulfillment in the unitive taste of oneness with 
Parabrahman, without losing its separateness and his relationship with Parabrahman 
as His devout servant. Thus, Svaminarayana takes care of logical and intellectual 
need for unity, emotional and psychological need for enjoying unalloyed bliss and 
moral and spiritual need for mystic union despite separate existence. Hence, both 
in the pre and post emancipated states, Parabrahman and jivatman are distinct but 
not divorceable; they are one and inseparable psychologically, but distinct and 
separate actually. 

As Dr. S. Radhakrsnana points out, “The Taittiriya UP, makes out that the liberated 


self feels his oneness with Parabrahman, but it is not absorbed in the Absolute. It is 


™4 MuU 3/1/3, BG 4.10 and BG 14/2. See also BS-SB 2/2/18 p.326; BS-SB 4/2/15, p. 402; BS-SB 4/4/4, p. 419; BS- 
SB 4/4/17, pp. 427-428; MuU-SB 3/2/7-8 p.297-298; MuU-SB 3/1/3, p.284; BG-SB 4/10, pp. 97-98; BG-SB 14/2, 
pp.292-293. 
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the unity of spirit but not of substance.””*> The same truth, in line with the Sruti, 
Svaminarayana alleges. He holds that the mukta lovingly gets absorbed in the 
absolute (i.e Purusottama-Narayana), the fountainhead of unalloyed bliss. How can 
a released self attain sarupya 1.e. similarity of form, if Parabrahman does not have 
any form? The scriptures proclaim in unambiguous terms that released selfs attain 


similarly (samya), with Parabrahman having form and complexion of golden hue. 


The Sruti proclaims: 1.e., he who attains me, attains similarity with me. He attains 
characteristics resembling me. If a liberated self attains (similarity) with 
Parabrahman, how can he ever serve Him? It may be pointed out that the 
Aksarabrahman who is eternally free, who has form resembling Parabrahman, who 
has most of the characteristics similar to Parabrahman, serves Him in the best 
manner from eternity with servile-devotion. In the like manner, every freed self 
acquires form similar to Parabrahman and has most characteristics resembling 
Parabrahman. Nevertheless, they emulate or model Aksarabrahman in serving 
Parabrahman devoutly and deriving the joy of servile-devotion. Thus, liberated selfs 
acquire the characteristics similar to Aksarabrahman, who is eternally free and the 


best among the devotees.’*° 


7.3 The Body of a Mukta in Aksaradhama 

However, upon death, having shed its material body, the self does not forever 
remain formless in Aksaradhama. Svaminarayana explains in Vac. Gadh. 3/7 that 
like Parabrahman, who possesses a definite form there, the liberated devotees in his 


service also possess a form. What is this form of the liberated self in Aksaradhama? 


This is the question posed to Svaminarayana in Vac. Gadh. 2/66. He replies: “When 


the jiva’s ignorance is dispelled, its association with the three mdyic bodies is 


™5 Radhakrsnana S.S., Eastern Religions And Western Thought. oxford University Press, London, 1940, p.132, 
26 BGSB 14/2 
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broken. Thereafter, the j7va remains as pure consciousness and existence. Then, by 
Parabrahman's will, the jiva receives a body composed of sentiency (caitanya 
prakrti), which is distinct from the eight inert elements (jada prakrti) of 
Parabrahman, i.e. earth, water, etc. With that body, then, it resides in Parabrahman's 
Aksaradhama.” In answer to a similar question in Vac. Gadh. 1/1- “What type of 
body does a devotee of Parabrahman attain when he leaves his physical body, which 
is composed of the five material elements and goes to the abode of Parabrahman?” 
Svaminarayana replies that such a devotee receives, ‘by the will of Parabrahman’, a 
brahmic body, what he calls here a ‘brahmamayd tanu’. Bhadresadasa corroborates: 
mea at ad sett weTeaTsSeHRa PTA 
Peatsystrertefeorencreaars | SSSK 438 1 
“In videhamukti, the released self resides in Aksaradhama, having attained a new 
body that is made of brahmatattva. This new body looks just like that of Paramatma, 
meaning that it eternally possesses two arms, feet other divine instruments of 
action.” The BS brings forth a critical argument regarding whether the mukta attains 
a new divine body in the abode of Parabrahman or not? The Bhasyakara gives a 
fine solution by applying sutra ’s own words: 
werenfadta: tt Bead WBC 4/4/11 

“Through the words of the CU, it is proved that there is an emergence of a divine 
body to the jzva in the abode of Parabrahman.” The Bhasyakara comments: “s@eret 
mores fader sat ayant qaadt feorecnfifasrad” (BSSB 4/4/1, p.416) “One who is 
brahmaripa and offers upadsand to Parabrahman attains new divine brahmika body 
in the videhamukti state.” In this way, a seeker attains this brahmic body. Now we 
will analyze the form of this body. Well, there is no possibility, nor any need for 
any other kind of body-form other than similar to Parabrahman in the state of 
liberation. Every mukta is given the body composed of divine material of the 
substance of consciousness-bliss and this body is exactly analogous to teen-aged 


form (sada-kisora-murti-rupa) of Parabrahman because this is the original form of 
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737 and ‘mama 


Parabrahman and the Sruti says 'Svena rupena' abhinispadyate 
bhavamagata."* So, whatever original (mila) form (riipa) of Parabrahman is there, 
the similar equally divine, glorious form every mukta gets through His grace. 
Parabrahman Himself comes to receive the liberated self to His abode, and en-route 
Aksaradhama. He invests the freed self with a divine-effulgent body of brahma 


tattva (the stuff of consciousness-bliss). 


This he, (a mukta) gets from Parabrahman on the perish of the subtle physical body 
only after acquiring brahmanhood. Of course, in the highest abode of Parabrahman 
(parama dhama/ Aksaradhama) there is no scope for any other form (or any other 
type of body), because it alone exists eternally also after final destruction 
(mahapralaya /atyantikapralaya); and in mahdapralaya (final dissolution) all other 
names and forms except that of Parabrahman, Aksarabrahman, and muktas are 
doomed through destruction.’ This makes one more thing clear logically and 
spiritually that only divine form-personality (Brahman-Parabrahman) alone is 
beyond the limitations of space and time (prakrti-names and forms); and as the 
muktas are dowered with Parabrahman-like divine body-form, they exist 


imperishably. 


Although the muktas are similar to Parabrahman in possession of body-form and 
characteristics, there is an important difference. The unique differentia of 
Parabrahman is- He is the inner ruler of all, He is the controller, creator-sustainer- 
destroyer of an infinite number of universes, He alone is exclusively independent, 
and supreme controller and supporter of all. His perfection, divinity, glory, and 
power are infinite, unconditional, independent, and causa Sui. This is not the case 


with muktas, because theirs is everything conditional, dependent and derived from 


7 CU 8/12/2 
28 BG 4/10 
B° MU 3/2/8 
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Parabrahman. This retains the master-servant, worshipped-worshipper relationship 
intact between Parabrahman and muktas. This further implies that the shine, luster, 
and effulgence of Parabrahman are exceedingly superior and marvelous to that of 
the muktas.’*° Consequently, the transcendence and the supreme majesty of 


Parabrahman remains unmatched and unexcelled. 


BhadreSadasa expresses this view in the BS by quoting the sutra: aq: w 4 
armferate: 4! It reads that there is the only controller of mukta is Parabrahman. Thus 
muktas become free from kala, karma, and mdyd but remain independent to 
Parabrahman forever. The oft-emphasized illustration says that a worm 1s converted 
into a honey-bee by a bee, which implies that the ksetrajiia jivatman remains the 
same while the body of the honey-bee is acquired. On the same analogy, the atomic 
atman remains the same while discarding the karma-born material body; it acquires 
a new divine body composed of parda-prakrti, i.e. effulgent aprakrta-substance of 


the nature of consciousness-bliss. 


It cannot be held that in the state of moksa jivatman undergoes transformation and 
gets into the shape of a divine body, because when the jivatman did not undergo 
any change or transformation in the state of bondage, how can it ever undergo 
change and become body shaped with parts and limbs in the state of liberation? 
Therefore, on this issue, Svaminarayana says: “After leaving this physical body, 
when atman goes to the abode of Parabrahman on achieving moksa, it acquires a 
new body of the nature of brahman (consciousness-light) by the will and grace of 
Parabrahman.’” At the loss of the physical body, an emancipated jivatman with 
the body composed of effulgent-consciousness attains the service of Parabrahman 


in His abode. Moreover, the words 'caitanya-ni-murti’* is interpreted in the 


40 Vac. Gadh. 2/13; 3/31, 38 

741 BS 4/4/9, with Parabrahman Aksharbrahman is also controller of muktas. Here is the context of Parabrahman. 
742 \iac. Gadh. 1/1 

43 Vac. Gadh. 1/37 
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commentary as the body of the nature of Brahman. It is the extremely effulgent 
being-consciousness bliss (sat-cit-dnanda tattva/dravyam). It is called ‘sat-cit- 
ananda’ also because the word ‘sat’ here means eternal-indestructible (nitya) ‘cit’ 
means of the nature of effulgence (jyotirupa) and ananda because the body is 


pleasantly agreeable. 


As explicated in the Vacandmrta that when the jiva, becomes brahmrupa and 
departs from this worldly body, by the will and resolve of Parabrahman, it acquires 
Brahman-like celestial divine body through the para prakrti. On this issue, 
Vacanamrta explicitly says that when the jiva gets rid of its attachment with 
threefold (gross, subtle, causal) bodies, and the diman exists as conscious principle 
per se, it is invested with a body composed of Brahman distinct from the material 
prakrti of 24 elements. Through the immense grace of Parabrahman, the jiva 
acquires this brahmic body and enjoys the bliss of Parabrahman.’* BhadreSadasa 
also confirms while commenting on the BG. The verse reads: 
smaticecaat sept fates A oy | 
Shayat Fereret eae are STE | BG 7/51 

“My other higher entity is the Para Prakrti, which is different from the insentient 
prakrti and by which this entire universe is sustained, O Arjuna.” The Bhasyakara 
provides the explicit reason that “vd facenmaamanerrradta dart feoasracea Pratecarq” 
(BGSB 7/5, p.158) “Aparaprakriti here implies Aksarabrahman because, in 
videhmukti, only Aksarabrahman can compose the brahmic body for muktas.” Here, 
the meaning of 'pard prakrti' is explained as ‘aksarabrahmatmaka-paraprakrti’ and 
the meaning of the word ‘deha’ is given as ‘brahmamay4a tanuh’, and the meaning 
of ‘samyujyate’ is brought forward as ‘tadabhisamayukto bhavati’. This explication 
in the commentary makes one more point clear: the jivatman (with ‘I-sense’ of 


ahamartha) and the body (brahmamaya tanu), it possesses, are two different things, 


™4 Vac. Gadh. 2/66 
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so the body-self distinction of a different kind still prevails. So, the possessor- 


possessed relation remains between the two. 


Caitanya prakrti is not jiva riupa prakrti but it 1s para prakrti known as 
aksarabrahmatka prakrti out of which the bodies of muktas are composed. Vach. 
Sar.14 says: “Casting the physical body on earth, when jivatman becomes free from 
it. Parabrahman dowers him a new body called ‘Bhagavati-tanu’ with which the 
mukta-jiva resides in the abode of Parabrahman. This once again spells out the 
‘body-self? relation which persists at the level of parama pdda. When the mukta- 
jiva acquires a divine body of the nature of light-consciousness, he then becomes 
capable to distinguish between himself, other muktas, Aksarabrahman and 


Parabrahman." 


Thus, each mukta is a knower and enjoyer with uncontaminated pure ‘I-sense’, by 
his own divine body. The forms- personalities of Parabrahman, Aksarabrahman, 
and the released selves (muktas 1.e. parsadas) are true (real), divine, and extremely 
effulgent. All of them have a body form like that of ‘Purusa’ (Parabrahman 
Himself) endowed with two hands.’* The Bhasyakara elaborates: “watas aryaret 
Seah UAT SAATAATSTOSTST STSRNT: WRN AIH SATAN, URSITSMI Ta eT. 
area Pepershrateteerarter ot sale: oom aA sear eer TATA, STATE TT 
ee Stuishiferad ea sem feoafamestr Aas vata saddam: w aea TTT 
feorsenatearqadicad:!” (CUSB 8/12/2, pp.386-387) 

“A brahmaripa devotee with the divine qualities who can discern between the body 
and the dtman offers upasand to Parabrahman. After leaving his physical mortal 
body, he trends on the divine Arciradi path and attains Parabrahman in His abode. 
At this moment, this liberated self enriches with the divine brahmika body and 


continuously experiences the bliss of Parabrahman.” A mukta worships and serves 


™45 Vac. Gadh. 3/38 
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Parabrahman clothed in a divine body that has non-material, senses, mind, vital 
breath etc. It is the body composed of the substance of the nature of effulgent 
consciousness-bliss. BS 4/4/10, (abhadvam bddariroh hyevam) raises a doubt 
whether released selves acquire the vivid pleasures in the abode or not? But the 
Bhasyakara strongly refutes this position, that there is any possibility of such 
pleasure items. In other words, the mukta becomes devoid of karma born prakrta 
material body (asariri); and acquires karma free non-material (apraksta) body 
(sarira). This is the view of Badardayana in BS. 4/4/12. This divine body is eternal, 
(sarge'pi nopajayante pralaye vyathanti ca), devoid of production and destruction 


even at every periodical creation and dissolution.”° 


There is one more way in which the problem of mukta’s divya-Ssarira is viewed. 
When the jivatman departs from its mortal-physical body, rises above, it receives a 
new divine body from Parabrahman. Thus, Parabrahman gives him a new divine 
body which is of the nature-&-stuff of lustrous-consciousness. Here, the words 
‘gets’ and ‘gives’ are not used in the conventional sense of getting or giving a 
visible-tangible material object from one hand into another. Here, the words ‘gets’ 
or ‘gives’ is used to imply that a divine body comes forth (avirbhavati) from the 
personality of Parabrahman by His will. That is why, it is termed to suggest-‘just as 
the Guru gives knowledge (jfdna) to a Sisya (i.e. unveils truth). Similarly, the 
bhagavati tanu is given. The Antaryamt Paramatma (may also), by His 
extraordinary divine power, can make bhdgavati tanu become manifest (avirbhdva) 
from inside for the mukta-jiva. It is called ‘bhagavati tanu’, because the body 
resembles the form (vigraha) of Brahman, and also because it is dowered (or 
endowed) by Parabrahman out of His sweet will graciously. (Bhagavat eva 
bhagavati murti, Bhagavan-murtisamana-murti, bhagavadecchaya-prapta-tatsam- 


murti.) In this way, for a jivatman who now has become pure-consciousness, a 


746 BSSB 4/4/10-4/4/12, pp.422-424 
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permanent-unchanging (dhruva/ kutastha) divine body (divya-deha) is formulated 


(made manifest) by the will of Parabrahman. 


The body of the nature of Purusottama manifests for jivatman, having a form similar 
to Parabrahman, and it is everlasting and identical; and yet the knower and enjoyer 
of Lord and His bliss, it is a perfectly symmetrical beautiful body endowed with all 
abilities fully consummated. It is the body in which as if the knower, the known, 
and the knowledge are fused together like a single entity! The premdakarsana (Love- 
Attraction) of the Purusottama is supreme, infinite, and indescribable. In such a 
most lustrous satcidanandamaya murti of Parabrahman, the jivatman is attracted 
and lost totally in Him out of highest love and devotion for Him. As a response to 
his psychological (merger) union with Paramatman, from Him out of overflowing 
grace and will, the jivatman receives (has a manifestation of) the Parabrahman-like 
divine lustrous body. He makes him acquire it. As a mother confers a similar form 
to a baby, so does Parabrahman bestow on him a divine form (body) similar to His 


own. 


It is a ‘guna-dravyam-caitanya-akrti’ i.e. a body of nature and effulgent 
consciousness. This ‘lustrous-consciousness’ out of which the body is made, 
pervades perfectly within the confines of the body-shape wholly and does not flow 
out or exceed it, nor does it leave any point or portion of body unpervaded within 
it. Here, an illustration given as a pointer (and not for literal application) is - just as 
water turns into the shape of an ice-cube, and thus acquires the features-properties 
of ice. Similarly, all the characteristics and features of Parabrahman’s personality 
are acquired by the released self (with the exception of the qualities and powers of 
His supreme exclusive transcendence, as stated in Sveta Up. 6/16). In short, the 


mukta acquires a perfect-permanent body resembling Parabrahman Himself. 


396 


When the supreme Purusottama makes a divine body manifest (for a liberated 
jivatman) out of Brahman, does it indicate any change (vikdrah) and loss or 
diminution (Asayah/hrasah) in His personality? The answer is no. Parabrahman's 
form-personality is of the nature of consciousness-bliss, which is eternal and 
unique. Uniform, unchanging, undiminishing, infinite, and perfect. So, despite the 
attainment of perfection from Him by innumerable released selves, His perfection 
remains unique, infinite, and undiminished. The devotee endowed with updasand, 
self-knowledge, Parabrahman-knowledge, the strength of Parabrahman's divine 
nature and the state of likeness with Aksarabrahman is blessed by a divine 
Parabrahman-like body ( Bhdgavati-tanu) at the loss of his physical body and 


reaches the highest abode called Brahmadhama (parama dhama). 


Bhadresadasa draws upon this when commenting on the Upanisads. He explains 
that when the self leaves the body and reaches the supremely glorious form of 
Parabrahman in the divinely luminous Aksaradhama, it receives a divine, Brahmika 
body {divyabrahmavigraha; brahmatanu} in which it continuously experiences the 
divine bliss of Parabrahman. This is analogously and even more explicitly stated in 
BU 4/4/4:747 
TAA UH OA ATTA Ta CATT TE 
THAIS IAI HAT BT Hed es aT 
Trad a ed oT MISTI aT sal atseet aT yaTAaTA | (BU 4/4/4) 

“As a goldsmith takes a piece of gold and turns it into another, newer, more 
beautiful form, in the same way, this self, having discarded this body and dispelled 


its ignorance, receives another, newer, more beautiful ... brahmi form.” 


747 See BU-SB 4.4.4, pp.268-269 for a fuller explanation of this verse, where it relates the brahmariipa mukta receiving 
a brahmasarira for enjoying Parabrahman in Aksaradhama, whereas other, less elevated selfs will receive other types 
of bodies as they enjoy the pleasures of lesser abodes. Despite these similarities, the liberated selfs remain 
ontologically distinct from Parabrahman and Aksarabrahman. 
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Elaborating upon this new form in Vac. Gadh. 3/38, Svaminarayana speaks of it 
alongside Parabrahman's form in the following way: “The form of Parabrahman in 
Aksaradhama and the form of the muktas - the attendants of Parabrahman - are all 
real, divine, and extremely luminous. Also, the form of that Parabrahman and those 
muktas is two-armed like that of a human being, and it is characterized by eternal 
existence, consciousness, and bliss.” (Vac. Gadh. 3/38) Going even further in 
likening the muktas form with Parabrahman’s human-shaped form, Svaminarayana 
calls theirs a ‘Parabrahmanly body’, or ‘bhdgavati tanu’ (Vac. Sar.14). The climax 
of this similarity is found in Vac. Kar.1, where Svaminarayana states that the 
liberated selves, due to their knowledge of Parabrahman, assume a form like 


Parabrahman's form. That is, he explains, ‘they become divine’. 


Being divine and composed solely of consciousness means that the liberated selves 
are without any of the distinctions of name and form possible only with mdyic 
materiality. In other words, the forms in Aksaradhama of Parabrahman, 
Aksarabrahman, and all liberated selves are virtually identical, with the muktas 
themselves being visually indistinguishable from one another (even while retaining 
their ontological individuality). Another reason for this is that the forms of the 
muktas are genderless, just as the selves themselves are (Vac. Gadh. 3/22). In a 
sermon recorded in SV 7/2, Svaminarayana explains: “The form of a mukta is 
different from the two genders of the world. It is neither female in shape nor male 


in shape. It has a wholly brahmic body, which is neither feminine nor masculine.” 
This also helps explain that, even while having a human-shaped form - complete 


with senses, inner faculties, etc. - the fact that it is divine, Brahmika, and composed 


entirely of consciousness, the liberated selves are devoid of any human functions 
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and urges. Having transcended maya, they are beyond hunger, thirst, fatigue, etc., 


and free of all forms of mundane passions. 48 


7.4 Upasya-Upasaka Relationship 

The liberated self (mukta) attains similarity with Parabrahman (and 
Aksarabrahman) in terms of His nature and qualities. Although the mukta attains 
the figure or form like that of Parabrahman, yet as far as the divine qualities are 
concerned, he attains them like that of Aksarabrahman. Whatever he possesses, the 
brahman-qualities cover all stuff.” After acquiring such type of greatness, the 
mukta seems capable like Parabrahman even though he is distinct from 
Parabrahman. If there is no oneness between mukta and Parabrahman, then, the 
question may arise, what kind of relationship occurs between Parabrahman and the 
muktas? The Vacanamrta also elaborates on this question. “After all, that devotee 
of Parabrahman then becomes independent, just like Parabrahman. He also becomes 
free from the shackles of kala, karma, and maya - just like Parabrahman. Therefore, 
what difference remains so that the master-servant relationship is maintained? This 
is my question.”(Vac. Gadh. 2/67, pp.525-526) Svaminarayana provides here a 
unique answer that solves this widely discussed question amongst the various 


philosophers. 


He replies: “When that devotee leaves his body and goes to the abode of 
Parabrahman, he attains charm and powers based on the extent to which he has 
realized the majesty of Parabrahman. Despite this, that devotee still feels 
Parabrahman’s majesty in the form of His powers, charm, etc., to be much greater. 
He then realizes, ‘Parabrahman has granted me just as many divine powers and as 
much charm as I had realized in Him. Yet, Parabrahman’s divine powers and charm 


appear to be totally limitless. Like me, countless others have also attained qualities 


748 “snr arate daz” BSSB 4/4/10, pp.422-423 
749 BGSB 4/10, p.97 
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similar to that of Parabrahman, yet, no one is capable of becoming like 


Parabrahman.” (Vac. Gadh. 2/67, p.526) 


This devotional relationship between Parabrahman and the liberated selves is thus 
referred to as the ‘Svami-sevaka sambandha (master-servant relationship) by 
Svaminarayana."° In this way, Svaminarayana acknowledges that the servant- 
master relationship always remains whether in the abode or on earth. The SSS 
bolsters: 

PAT: Tess WTeISSaeca laa: | 

HAT HAMTASSeat Tah sanaall SSSK 440 11 
“Immersed in Parabrahman, they enjoy profound bliss. They offer devotion to Him 
with humility and brahmabhava.” Though a mukta becomes pure and sinless, he 
becomes free from faults, vices, and blemishes forever. He becomes free forever 
from the samsdara-the cycles of birth and death. His dharmabhutajndana (attributive- 
consciousness) becomes fully expanded, all-pervading, and unobstructed. He 
becomes omniscient. Whatever he wills, happens. He comes to possess the power 
of realizing his wish unconditionally, immediately. He acquires the power to freely 
move about everywhere at his will and can present himself in any form, in any world 
or abode, without resorting to any means. He becomes the self-ruler and is not ruled 
by anyone except Parabrahman. Even when he goes to any other brahmdanda, he 
does it by assuming an additional form, with the original form kept intact in the 


service of Parabrahman in the highest abode. 


The Srutis and Smrtis also mention the abilities of a mukta: 
“a: aaa: Pat vatea’’(PU 4/10) 
a aaa vada ’(PU 4/11) 


0 Vac. Kar.10 and Loya. 1 (Vac. Gadh. 1/21, Loya.13, Gadh. 3/37). 
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“a Gat ada: wee eft: aeATa: BeAatfasrtea” (MU 3/2/5) 
“So adfersstt at aatatat area” (BG 15/19) 

These texts highlight mukta’s capacity to become an all-knower and his power to 
go everywhere, wherever he wishes. Moreover, 

 aaaaera safe F He Had BIST 

dacned Uahastd dt werd Aetad il (CU 8/2/10) 
Whatever object the mukta is attached to, whatever object he desires, by his mere 
will, it comes to him, and having obtained it, he is happy. However, his will is 
always in consonance with the will of his Lord, he becomes free forever in all 
respects; nevertheless, he never uses his freedom without the will of Parabrahman. 
Now he is under the sway and command of his Parabrahman alone. He voluntarily 
refrains himself from using his freedom because, for him, the enjoyment of the 
nectarine bliss of the Supreme Lord is the greatest value than anything else. He 
knows that- “my Master (Parabrahman) is infinitely transcendent to me, and all my 
freedom, powers, excellence and divinity are due to Him.’ This awareness retains 
the relationship of ‘servant-master’, ‘bhakta-Bhagavan’, he, therefore, remembers 


that: I am the servitor of my Lord.” 


The BSSB states: “aetna thachraett (TTR TSTAT CTA AAA ATTN TET Ta TT HATTA 
CTT TAT eTA ea ARCS AST A aT 
farach 4 at aanfaed feat arrad sii” (BSSB 4/4/8, p.422) “Whatever has described the 
infinitive power which a mukta attains, should be known as the capacity of him. 
However, the mukta is brahmariipa, and after attaining Aksaradhama he is deeply 
engrossed in the divine bliss of Parabrahman, there is nothing else in which he 
wishes to indulge in. Moreover, his all potency depends on Parabrahman; he does 
not use it freely nor does he wish anything after attaining Parabrahman, because 


now he is fulfilled in every aspect.””! 


751 CUSB 8/2/10, p.350 
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The term ‘nitya-mukta’ in its strict sense means eternally free, and it applies only to 
Brahman (Aksara) and Parabrahman (Purusottama), for they alone are eternally 
unbound and beyond the three gunas of maya-prakrti. This further implies that the 
term ‘mukta’ applies to those jivas/isvaras who were once bound, and have 
achieved emancipation through proper efforts. Both Brahman and Parabrahman are 
from eternity beyond mdayd-prakrti and its three gunas. Thus, they are ever pure, 
unbound, and free. Both are eternally free, omniscient, immanent, and supporters 


of a multitude of universes (brahmdndas).’~* 


Aksarabrahman differs from liberated selves because his knowledge of 
Parabrahman is eternally expanded without any obscuration whatsoever. His 
knowledge of Parabrahman was never in a contracted state. It has always been in 


™3 Parabrahman, Aksara-brahman, and 


an expanded state and shall be so forever. 
muktas (released souls) have resemblance in terms of similarity of forms (samdana- 
vigraha), the resemblance in terms of being transcendent to mdya-prakrti, the 
resemblance in terms of autonomy or ability to freely move about (incarnate) in any 
world, the resemblance in terms of being untouched and unbound by the limitations 


of the worldly existence.”* 


As far as the difference is concerned, between mukta and Aksara-Purusottama, in 
dyubhvaadhikarana (BS 1/3/7) and (CU 7/24/1), the joy and happiness arising in 
the experience of the Supreme Infinite are described as an experience of supreme 
bliss par excellence. In the 'Andndamayddhikarana' (BS 1/1/13-20), we find the 
strong and categorical pronouncement of the identity and difference in terms of 
ananda between jiva and Parabrahman. The study of Vacanamrta sar.17, kar.10, 


Gadh. 2/31, Loya. 15, Gadh. 3/38 helps in bringing out the distinction between 


12 Vac. Rahashya 2, p.15 
3 Vac. Rahashya 3, p.67-68 
™4 BSSB 4/4/19, p.429 
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Parabrahman and muktas together with the transcendence of Aksara-Purusottama. 
A mukta jiva has acquired perfection by the grace of infinitely perfect Lord. The 
Lord is such an ocean of infinite perfection that even when an infinite number of 
jivas acquire perfection through Him, His perfection does not diminish even by the 
least. Therefore, even if all mukta-jivas are put together, they cannot exhaust the 


transcendence of Parabrahman even by an infinitesimal portion. 


True, mukta-jivas acquire similarity (sadharmya/samya) with Aksara-Purusottama 
and consequently acquire nature, qualities, majesty, and freedom like him. 
However, they never acquire Parabrahman’s qualities of transcendence as described 
in the Svetasvatara Upanisad 6/16. The supreme powers of sarvadntaryamitva, 
sarvasdksitva, sarvaniyamakatva, sarva  dharakatva, — sarva-vydpakatva, 
sarvatantra-svatantratva, (esp., and anyathakartum-Sakti) exclusively rest with 
Aksara-Purusottama. They are the foundational qualities of Aksara-Purusottama’s 


transcendence. 


It should be noted that even Aksarabrahman is a permanent upasaka or servant of 
Parabrahman.’”° So do the mukta-jivas, despite being similar in appearance to 
Parabrahman, they are the servant devotees, while Parabrahman (Purusottama) is 
their master and the supreme object of devotion. All mukta-jivas, though resemble 
in terms of nature, form, and qualities with Parabrahman; they differ from Him 
immeasurably in terms of shine, luster, powers and glory. This is the basis of 


‘sevakasvami’, ‘dasa-ddsya’, ‘upasaka-upasya’ relationship. 


The liberated selves (mukta-jivas) resemble one another in terms of their equality 
of status, qualities, and majesty. They differ from Aksarabrahman, who is the 


supreme devotee and supports an infinite number of universes from eternity. The 


™> Vac. Loya. 13 
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distinction between the muktas and the Lord is significantly very great because 
muktas are many; while their Lord is one; and they are His worshippers while He is 
the worshipped. Allegorically speaking, the shine, luster, and glory of all muktas 
taken together can hardly match an infinitesimal portion of a body-hair of 
Aksarapurusottama; even though muktas do not maintain upasaka-upasyabhava 
with Aksarabrahman, instead they maintain this relationship with Parabrahman 


only.”°° 


That is why the Bhasyakara states: “srt Herat Geranurat aiesead sft tect fasrakiqars ge 
wan: (BSSB 3/3/25, p.331) “Thus, even in the state of mukti, the relation of sevya 
sevaka never subsides, this is all explained by the author of the Brahmasitra.” In 
this way, despite the mukti avasthd, the master-servant relationship never subsides 
between Parabrahman and mukta. It means the mukta remains upasaka and 


Parabrahman upasaka forever. This is the secret of the scriptures. 


7.5 The Role of Muktas in Aksaradhima 
Here a question arises: So, then, after being as the servant, das or updsaka what do 


they actually do in Aksaradhama? 


Svaminarayana makes clear that because the muktas are absolutely perfect and 
fulfilled. They have no reason to strive for anything, nor anything further to strive 
for. They are now and forever in the direct fellowship of Parabrahman, who, 
Svaminarayana adds, “is always present there (in Aksaradhama) to bestow supreme 
bliss upon those muktas.” (Vac. Gadh. 3/38) The liberated selves thus have no need 
or desire for anything else. They remain fully engrossed in Parabrahman alone, 
continuously experiencing his supremely blissful self. Because his bliss is so 


inexhaustibly rich and everlastingly gratifying, there is never an instance of the 


76 Vac. Gadh. 1/64 
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muktas being bored or satiated, and so they are continuously engaged in as 


Svaminarayana describes it, “the darsana' of Parabrahman.” (Vac. Loya. 14). 


‘Darsana’, can be taken here to mean literally seeing Parabrahman (for the muktas 
do have divine, Brahmika senses and faculties, just like Parabrahman), and also, 
more deeply, as having the vision or realization of Parabrahman, i.e. experiencing 
him and thus enjoying his presence. Indeed, when elaborating upon the following 
phrase in PU 5/5, 
“a UreHssiaerd weed geet gestae” (PU 5/5) 

“That mukta sees Purusottama, supreme among all living beings, dwelling in that 
abode.” Bhadresadasa chooses to render the verb ‘iksate’ “erancattia” (literally, to 
see) as ‘saksatkaroti’, i.e. to directly realize. He further mentions: “ae qefatrs 
qerfad sah wean aft ade slarmoeansencatakregertiad” (PUSB 5/5, p.219) 
“As one sees a person with a stick, that means the stick also becomes the object of 
the sentence like the persons. Similarly, a liberated self, when it looks at 
Parabrahman with Aksarabrahman, Aksarabrahman is also included as the object 
of the sentence.” While such seeing or realization is sometimes framed as 'service' 
(Seva) or the mukta described as an ‘attendant (sevaka, dasa or, parsadas), this is 
only because of the abiding sense of loving and reverential servitude the liberated 


selves feel towards Parabrahman, their lord.’°’ 


Innumerable freed selves are seated around Lord Purusottama, seated on a divine 
throne in the center of the abode. They all are lost in always gazing devotionally at 
the beauteous form and figure of Lord Purusottama (sada pasyanti surayah).’**> In 
Parabrahman’s abode, all the muktas are busy beholding the divine personality of 


Parabrahman and thus are enjoying the ultimate bliss flowing from Him. All muktas 


7 Vac. Gadh. 1/21, Gadh. 1/63, Gadh. 1/64, Amd.6 
18 Vac. Gadh. 2/13 
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are brahmaripa (brahmanized) and are engaged in tending Parabrahman devoutly 


as His servitors.’>? 


A freed self has an integrated and all-inclusive perceptual 
cognition of Parabrahman in the form of ceaseless vision with all His glory and 
attributes. A freed self’s mind and senses - all get fully satiated even in simply 
looking at His divine personality. It is a unified vision in which, along with eyes, 


other senses also derive equally fulfilling joy. 


The TJaittiriyva and Brhadaranyaka Upanisads say that Parabrahman is of the nature 
of joy or bliss (a@nanda).’© The Chdndogya Upanisad says that the experience of 
the infinite alone is joy.’°! This is realized in the state of liberation because the freed 
self actually experiences it. It is not a passive state of satiation once for all, but a 
dynamic and ever eager state to have more and more of it. As Aksaradhama (the 
supreme Abode of Parabrahman) is beyond the limitations of three-dimensional 
space and time, the wonder is that there is no front or back or side, nor far nor near 
in it. In other words, the Lord Purusottama, seated in the center, on the divine-royal- 
throne (divya simhasana), is seen and experienced by each of the innumerable 
released selves as the closest in front of him. Each one is directly in frontal face-to- 
face contact with the full personality of Parabrahman, whether they be present on 
the sides or back of the Lord from our three-dimensional parameters of prakrtika 


world.’ 


According to SSS’, the muktas (freed selves), in the divine abode 
(Brahmapura/Aksaradhama), have the only desire to enjoy the ‘swkha’or the bliss 
of Lord Purusottama alone and from Him alone. Besides this, they do not have any 
thought in their mind. On the other hand, the Lord Purusottama also, out of His 
overflowing grace, love, and compassion, simultaneously and ceaselessly, keeps 
789 Vac. Gadh. 2/31 
76 TUSB 2/8 
761 CUSB 7/23/1 


7 Vac. Loya. 14 
73 SSSK 440 
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gifting the happiness-bliss in equal measure to all of them. Moreover, the SSS 


explores: 


8. Some Clarity Regarding Mukti 


8.1 Two Kinds of Mukti 
In the Svaminarayana School, mukti is defined as becoming aksararupa and 
offering bhakti to Purusottama with dasbhava, either on the earth or in 
Aksaradhama. This mukti is real in both ways.’™ In the Svamindrdyana School, two 
kinds of mukti are accepted.’© 

1. Jivanmukti 


2. Videhamukti 


8.2 Is Jivanamukti The First Step for Videhamukti? 

It is important to clarify here that if a devotee, due to some deficiency during his 
life, does not experience the state of jivanamukti, in his final moments, his 
deficiencies can still be removed by the grace of Parabrahman and the Gundtita 
Satpurusa. Thus, that devotee is able to attain videhamukti and go to 


Aksaradhama.’© 


8.3 The Place Where the Brahmika Body is Attained 

A mukta who goes to Aksaradhama attains a Brahmic form (body) (Vac. Gadh.1/1), 
has a divine form (Vac. Gadh.1/12), and becomes a caitanya murti (Vac. Gadh.1/37, 
71). Now the question arises that where and how one achieves the Brahmic body? 
The answer to this question is- only through the wish of Parabrahman (Sar. 14). The 
Bhasyakara states: “arias ward eros da caer’ (BSSB 4/4/13, link, 


764 TUSB 8 
75 BSSB 3/4/51 
766 Vac. Sar. 11 
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p.424) “To enrich the jiva with the Brahmic body depends on the wish of 


Parabrahman, only He decides where and how it should be given to the jiva.” 


8.4 The Service in Aksaradhama 
The muktas who have reached Aksaradhama and attained qualities similar to those 
of Aksara, forever remain in the service of Parabrahman (Vac. Gadh.1/21). 
However, in Aksaradhama, there is no other service to be performed; the darsana 
of Parabrahman is itself the service. Hence, muktas continually enjoy the bliss of 
the darsana of Parabrahman (Vac. Loya 14, Gadh. 2/13). The BSSB reveals: 
“aifet da ferate srepdctraeraten” (BSSB 4/4/10, p.423) 

“In Aksaradhama, there are no worldly objects for enjoyment.” Then what they 
actually do in the name of service? The Bhasyakara answers: 

Reda: He Ves TT feoasaraeaqadieat:!” (CUSB 8/12/2, p.387) 
“This liberated self, enriched with the divine Brahmic body, continuously 


experiences the bliss of Parabrahman.” 


8.5 Number of Muktas and Their Arrangement 

In Aksaradhama, like Parabrahman, the Aksara-muktas reside with a divine body 
and divine adornments. As far as the number of muktas is concerned, it is infinite. 
Svaminarayana expresses: “Countless have become muktas , and countless more 
will become so.”(Vac. Gadh. 1/18, p.56) Moreover, “It is surrounded on all four 
sides by groups of muktas, who are seated facing Him, and who are engrossed in 
looking at that form of Parabrahman with a fixed gaze. The best way to elaborate 
upon these aspects is to understand them in the two contexts that the state can be 
experienced - after death, in Aksaradhama, and while alive, on earth.”(Vac. Gadh. 
2/13, p.419) Bhadresadasa also confirms- #4 Het: watss#rt’®’ here the plural form of 


the word indicates that the muktas are infinitive in number. Along with it, we should 


787 SSSK 439 
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keep it in our mind that the jivas and isvaras maintain their individuality from 
Parabrahman and Aksarabrahman.’* They do not renounce their actual root 


form.’© 


8.6 Nothing to Achieve More Than That of Mukti 

Svaminarayana reveals this brahmic state as one of ethical perfection, personal 
holiness, freedom from maya (kama and base instincts), absolute fulfillment, and 
singular devotion to and total engrossment in Parabrahman. They also experience 
the divine bliss of Parabrahman, yet a master-disciple relationship (Vac. Loya. 13, 
Gadh.2/67) is continuously maintained between Parabrahman and the aksara- 
muktas, as is the relationship of the worshipped and the worshipper (Vac. 
Gadh.3/37). The Bhasyakara backs the fact while commenting on the videhamukti 
verse of the /sopanisad where the liberated self presents itself in front of 
Parabrahman in Aksaradhama. 

“ce a frfeaett aracaratrad’(IUSB 8, p.18) 
“The mukta has left nothing to know after attaining Parabrahman.” They indulge in 


"770 i.e. in the company 


the bliss of Parabrahman as told ‘Sah brahmana vipaschita 
of omniscient Parabrahman (Parabrahman), the mukta gets all his desires (Karmas) 
fulfilled because the mukta has now attained similarity in form and other 
characteristics. The power, excellence, attributes, divine form, etc., which 
Parabrahman and Aksarabrahman possess - the same things the liberated selves also 
acquire in Aksaradhama by the grace of Parabrahman. The liberated selves enjoy 
the same bliss now which Aksarabrahman enjoys eternally in the company of 


Parabrahman. 


788 crpraft ¢ HEMT Aatseea aT: Freese TeaTTATETAT | YY I 
79 Vacanamruta. Rahashya 3/67 
™ TU 21/1 
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8.7 Equality 

aa Wehr: SAISSHMT atshrencatahstay: | 

eigercagana aartetedretat SSSK 439 1 
“All of these released selves possess the same form in Aksaradhama. There is no 
difference in their relative significance. They are above gender difference and 
beyond hunger and thirst.” Thus, in the Svamindrayana School, it is thoroughly 
accepted that there is no respective difference as far as the jiva’s form is concerned. 
All the muktas have identical beatific and beauteous ‘sat-cit-dnanda’ form -figure- 
personality, have similar possession and excellence and have the sukha or the 
enjoyment of the same Lord, and the enjoyment of the same measure of happiness 
and bliss. Thus, in the abode, there is no ‘@nanda-taratamya,’ i.e. the gradations in 


the enjoyment of divine bliss among muktas, according to Svaminarayana. 


8.8 No Nitya Mukta 
In the Svamindrayana School of philosophy, the concept of nitya mukta is strongly 
refuted. Bhadresadasa explores: 

arat + Preagrncd atsaifesterara 

west commen sas das aiSSSK 4321 
“There 1s no eternal brahmabhava and permanent mukta bhava either for the jiva 
or isvara.” There are only two eternal entities who are permanent muktas, 


Aksarabrahman and Parabrahman. No one else. 


8.9 No Return from Aksaradhama 

If the power and glory of the released self depend upon the supreme Parabrahman, 
it being independent or impotent, there is the possibility of the return of the self into 
samsara. Here, the Sutrakara explains that the self is not subjected to return in 
anyway. The Bhasyakara explains: “wd yara He TeTHteea stata: Fa earadataiet 
weard afecHfesreares feremearmard’(BSSB 4/4/22, p.431) “Through the Srutis and Smrtis, 
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it is known that there is no return for those released selves who have attained 
Aksaradhama.’’’’! So there is no return from the abode of Parabrahman, and no 


rebirth as well after attaining Aksaradhama.’” 


8.10 Power of Attorney 
The released self attains so much power from Parabrahman except in the matter of 
cosmic activities. The cosmic activity consists of control over the difference of the 
essential natures, existence, and activity of all sentient and non-sentient things. 
BSSB itself defines: 

wena THcradtiedcareal BS 4/4/1711 


Teas | Tee at Car edecafaftafatanaisae eer edssttasen ere ecory haa 
Waqued| Cae eae PAM WS ere (BSSB 4/4/17 


p.428) Although the mukta has power and some qualities of ‘apahtpapmadi’ as 
mentioned in the scriptures, only Parabrahman and by his wish Aksarabrahman are 
mentioned in the scriptures as the cosmic cause, sustentation, and destruction. The 
released selves are not at all mentioned, and hence, cosmic activity does not belong 
to the liberated self. Thus Brahman and Parabrahman are independently responsible 


for the activities regarding the cosmos. 


8.11 No Deficiency in Aksaradhaima 

The seekers of salvation, during their worldly existence in the embodied state, 
maybe men or women, high born or low born, blind or lame, deaf or dumb, old or 
young, handsome or ugly, leper or leucodermic; but when they become ekantik and 
acquire brahmanhood, they attain emancipation and as muktas in the abode of 
Parabrahman, they all attain identical divine form-figure devoid of any earthly 


(human) defect-deformity in them.’7? The vikdrah or deficiencies in the form of six- 


TT) aprerey GAAS ATATSUTAEAE: | 

Stadt feoaest at Redes aassert: | SSSK - wail 
™ BG 15/6, 8/21, CU 8/15/1 
™ Vac. Loya 18 


All 


fold human infirmities (oromia) such as distress (soka), delusion (moha), old age 
(jara), death (mrtyu), hunger (ksudhd) and thirst (pipdsda) no more exist in the state 
of liberation (moksa). There is no sleep and fatigue, aging and disease, or any other 
ephemeral defect in the state of moksa.’ All muktas are attuned to Parabrahman. 
The muktas are lost in Parabrahman. All are in a state of divine ecstasy or euphoria, 


enjoying the bliss of Parabrahman forever.’” 


There is no aging, no disease, no death, no return into samsara (the cycles of birth 
and death), no disappointment, no frustration, no consequent pain-suffering, nor 
any defect or deficiency in the state of moksa. Every mukta is attuned and absorbed 
in enjoying the nectarine-mellow of unalloyed bliss of Parabrahman's beautiful 
personality. Every mukta cherishes joy, bliss, and transparent devotion to 
Parabrahman in equal measure with all others. There is no envy, strife, or 


competition in the state of moksa. 


8.12 The Concept of Ddasatva 

The goal of the devotee is not to become sugar itself but to taste it. His goal is not 
to become Parabrahman Himself, but to enjoy the bliss of His company and 
communion. So there is no ‘Svariipa ekya’ or any other relation between 
Parabrahman and the mukta than the svami -sevaka or upasya-upasaka relation. 
“sdt Herat deaaaral aesed sit weet fears ge Hae: (BSSB 3/3/25, p.331) “Thus, 
even in the state of mukti, the relation of sevya sevaka never subsides. This is all 


about explained by the author of the Brahmasiitra.” 


7 BSSB 4/4/19, pp.429-430 
75 BSSB 4/4/20, p.430 
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8.13 Persistence of Atomic Nature of Jiva 

Srutis and Smrtis clearly proclaim that the jivatman is extremely subtle and is 
atomic in size.’”° Also, in the state of liberation, the jivdtman retains its subtle 
atomic nature. This atomic nature of jiva does not change, nor does it transform into 
a new bodily shape.’”” In the state of emancipation (mukti), jiva’s atomic nature 
continues, but its knowledge/consciousness (dharmabhutajnadna) becomes fully 
expanded and all-pervading, and thus acquires omniscience. It is this anutva 
(atomic nature), that remains as the distinguishing characteristic in the state of 
liberation; and consequently, the excellence and effulgence of Parabrahman 


continue to remain far more superior to the mukta-jivas (released selves).’”° 


8.14 Attainment of Aksaradhama and Other Realms 


The BG explains the vast difference between both: 

ASAT: TATA AATSSHA | 

anes ¢ aed Gast 4 ferad BG 8/161 
“The dwellers of all the worlds, below the world of Brahmd, are subject to the 
miseries of repeated birth and death. But, after attaining Me, O Arjuna, one does 
not take birth again.” Thus, in the Svamindradyana School, only brahmaripa 
devotees can attain the ultimate liberation. Otherwise, through only conducting 
charities or the sdattvika karmas, one can attain Swarga Loka (heaven). After 
enjoying heavenly sense pleasures, they return to this mortal world upon the end of 
their good karma (or punya). In this manner, Bhadresadasa explains, the performers 
of Vedic rituals take repeated birth and death without being brahmaripa.'” 
Moreover, the Worshippers of the devas go to the devas, the worshippers of the 


ancestors go to the ancestors, and the worshippers of the ghosts go to the ghosts, 


776 MU 3/1/9 

™ Nac. Kar. 1, Gadh. 2/66 

78 BSSB 2/3/23, CUSB 3/14/2-3, BUSB 4/3/7 
779 BGSB 9/21, p.214, MUSB 1/2/10, p.252 
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but my devotees, who offer updsana to Parabrahman come to me and are not born 
again.’®° And those who have committed only sins in their lives will be subjected 


to infernal realms.’*! 


9. Conclusion 
The history of human existence is a history of endless efforts to eradicate sorrow 
and attain happiness. But due to our karma-bondage misery remains forever. Then 
what should we do to uproot this bondage and acquire the ultimate bliss? Perhaps 
this was the only search and research of the great thinkers. Death alone is not the 
full-stop to our sufferings. There is an infinitive stream of lives; it would mean a 
tragic blow to the sense of human adventure, freedom, and effort. We cannot be 
satisfied with less than immortality. More than that, immortality must be 
accompanied by joy. This state indeed is liberation or moksha. In this way, the fifth 
chapter of this thesis discusses liberation, the ultimate fruit of spiritual endeavor. In 
the Svaminardyana School, liberation is defined as a state in which one is 
brahmariipa and offers bhakti to Paramatman. The Vacandmrta and _ the 
Svaminarayana Bhasyas further explain two types of liberation, or mukti - 
jivanmukti and videhamukti. Jivanmukti is spiritual perfection that is reached while 
one is still living. The state a released self experiences after death is known as 


videhamukti. 


This chapter provides an efficient analysis of jrvanamukti and videhamukti at length, 
describing the process by which one becomes a videhamukta and the benefits that 
the videhamukta enjoys. Specifically, after the death of the physical body, There, 
the self receives a new body, attains divine virtues like those of Brahman and 


Paramatma, and enjoys eternal bliss. Upon videhamukti, the self does not return to 


780 BGSB 9/25, p.216 
781 BSSB 3/1/12, link, p.275 
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samsara. All of them (muktas) enjoy the same enjoyment (i.e. the same darsana) 


and the same bliss of Parabrahman. 
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CHAPTER -6 


CONCLUSION 


1. Study of the Vedanta Darsana 

Vedanta (Veda + anta) means the ending part of the Vedas. It is a specific reference 
to the Upanisads and the philosophy they contain. Vedanta is one of the six 
Darsanas or philosophies of Hinduism. It is also known as Uttara Mimamsa or 
Brahma Mimamsa. The first systematic study of philosophy seems to have been 
done by Badarayana in the Brahmasitras. The school derives its philosophy mainly 
from the Vedas in general as well as the Upanisads, Brahmasiitras (also known as 
Vedantasutras), and BhagavadGita. They are the foundational texts of the school 


of Vedanta and are collectively identified as the Prasthdanatrayi. 


The principal concepts of Vedanta include the nature of reality, the forms of 
Parabrahman, Brahman, mdyd, isvara, and atman or jiva and their relationship. 
Moreover, it encompasses the cause of creation, nature of bondage, means of 
liberation, states of consciousness, self-purification, transmigration of atman, and 
the practice of yoga and meditation. We analytically studied all these topics here on 


the basis of the Prasthanatrayi Svaminarayana Bhasyas and the Vacanamrta. 


2. New Era of Darsana Tradition 

Parabrahman Svaminarayana’s Siddhanta (doctrinal philosophy) is the Aksara- 
Purusottama Darsana or Aksarapurusottama Vedanta or Svaminarayana Darshan. 
Through its revelation, Parabrahman Svaminarayana provided a_ unique, 
unprecedented contribution to Vedic knowledge. Whatever he taught in his time is 
still available in the form of the Vacandmrta, a prominent scripture of the 
Svaminarayana faith. His successors, Aksarabrahman Gunatitananda Svami, 
Brahmasvaripa Bhagataji Maharaja, Sastriji Maharaja and Yogijt Maharaja 
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continued this legacy. Continuing the philosophical work of his ancestors Gurus 
Brahmasvartipa Pramukha Svami Maharaja spread Svaminarayana’s teaching 
throughout the world. Through his wish and blessings, Mahamahopadhyaya Sadhu 
BhadreSadasa authored commentaries (bhdsyas) on the Upanisads, Bhagvad Gita 


and the Brahmasutra. 


3. The Theme of the Thesis 

Two centuries later, commentaries (henceforth bhdsya) in the Svamindrdyana 
School were written and unequivocally acclaimed. The author of the 
Svaminarayana-Bhasya Sadhu Bhadresadasa claims that this bhdsya, on the 
Prasthanatrayi, represents the eternal Vedic ideology proclaimed by Bhagavan 
Svaminarayana. Essentially, Bhagavan Svaminarayana has evidently elucidated all 
his fundamental philosophical principles in his Vacanamrta. The Vacanamrta is the 
most authentic scripture of the Svaminarayana faith. It is a historical monument 


that was compiled in the physical presence of Svaminarayana. 


When we talk about the principles, which were given by Svaminarayana two 
hundred years ago, are authored today into the scholastic way on the base of 
Prasthdnatrayi, it provokes many issues regarding the authenticity of the teaching 
of Svaminarayana and the principles shaped by the Bhasyakara according to the 
Prasthanatrayi. The period of two hundred years is enough to change the 
phenomenon of social, religious, and moral aspects of any particular region. 
Consequently, these changes can also be perceived in the various other writings, 


which stand at two different and vast time zone. 


This thesis comparatively analyzes the principles between the Vacanamrta and the 
Prasthanatrayi-Svaminadradyana-Bhdsyam of Sadhu Bhadresadasa to determine to 
what proportion the Bhdadsyam accords with the principles of Bhagavan 
Svaminarayana encoded in the Vacandmrta. Therefore, by critically analyzing 
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Sadhu Bhadresadasa’s commentaries in light of Bhagavan Svaminarayana’s 


Vacanamrta, this thesis intends to bring forth a valid finding as below. We will now 


review the central principles of the Aksarapurusottama Darsana that have been 


covered within this book. 


4. The Essence of the Thesis 


Before we move to provide an analysis of all the chapters, let us present the essence 


of both the Prasthdnatrayi Svaminarayana Bhasya and the Vacanamrta. 


Collectively we use the term ‘Svaminarayana DarSsana’ for them: 


The Aksara-Purusottama Darsana or Svaminarayana Darsana is distinct and 
independent from Advait, Vishishtadvait, Dvait, Shuddhddvait and all other 
darsanas. 

The Svaminarayana Darsana is the name of the philosophical doctrine 
established by Parabrahman Svaminarayana. 

The Svaminarayana DarSana is the essence of Parabrahman Svaminarayana’s 
teachings; it is the essence of the Vacanamrta. 

Epistemologically, the Svaminarayana DarSsana accepts all pramanas which 
are helpful to know Aksarapurusottama. Aksarapurusottama are the ultimate 
knowers, by their grace, all type of knowledge is imbibed by jivas and isvaras. 
Metaphysically, this darsana asserts the eternal distinction between the 
following five ontological entities: Parabrahman, Aksarabrahman, maya, 
isvara, and jiva. 

Parabrahman and Aksarabrahman transcend maya, whereas jivas and isvaras 
are in the clutch of maya. 

Aksarabrahman serves through the following four forms: (1) chidakash, (2) 
the divine abode of Puruottama, (3) the personal form forever in the service 


of Purusottama within Aksaradhama and (4) the present manifest Guru. 


418 


Purusottama Parabrahman is supreme, the all-doer, forever with a form, 
eternally divine, forever manifest through the Aksarabrahman Guru, and 
possesses infinite virtues. 
The Svaminarayana Darsana is the brahmavidyad of the Upanisads, the 
adhyatmavidya of the Bhagavad Gita, and the brahmagnan of the 
Brahmasitra. 
The essential message of this darsana is to become brahmariupa and offer 
upasana and bhakti to Purusottama with dasbhava. 
The essence of saddhand is to please Bhagavan by becoming aksararupa 
(brahmaripa) and offering bhakti to Purusottama with dasbhava. This bhakti 
is accompanied by attributes such as dharma, jidna, and vairdgya to 
Purusottama with dasbhava. 
Within the Svamindrdyana word, the term Svami refers to Aksara and the 
term ‘Narayana’ refers to Purusottama Parabrahman. The terms 
‘Svaminarayana’ and ‘Aksara-Purusottama’ are synonymous. 
According to the teachings of Parabrahman Svaminarayana himself, the 
terms Svami and ‘Aksara’ found within “Svaminarayana’ and ‘Aksara- 
Purusottama refer to Gunatitananda Svami, whereas the terms’ Narayana’ and 
‘Purusottama’ refer to himself, Sahajananda Srihari. 
One thoroughly realizes the Aksara-Purusottama Siddhdnta and _ attains 
ultimate mukti (liberation) through the firm association with the 
Aksarabrahmasvarupa Guru. 
The Svaminarayana DarSsana accepts two types of mukti 

1. Jivanamukti and 2. Videhamukti. 
The Aksara-Purusottama Darsana continues as a thriving and living darshan 
today through the creation of thousands of mandirs and the continuous 
practice of its traditions, which include wearing a kamthi, performing daily 


puja, and offering daily prayers. Today, under the leadership of Pragata 
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Brahmasvarip Mamhata Svami Maharaja, hundreds of thousands of devotees 


continue to strengthen their conviction in the Aksara-Purusottama Darsana. 


5. Analysis of Chapters 


5.1 Chapter 1 


This is an introductory chapter, which provides the foundation to understand the 


philosophical principles found in the Svaminarayana DarSsana. 


SN TOPIC ENUNCIATION FINDINGS 
1. | Vedic Darsana | 1.Samkhya Darsana Darsana is a_ sincere, 
Tradition 2. Yoga Darsana mature, and diligent 
3. Nyadya Darsana spiritual reflection aimed at 
4. Vaisesika Darsana attaining the ultimate truth. 
5. Karmamimamsa Over time, this 
Darsana contemplation resulted in 
6. Vedanta Darsana the gradual emergence of 
various streams of 


philosophical thought 


within India. 


2. | Vedanta 1. Advaita Darsana (Adi | The Upanisads are known 
Darsana Samkara) as Vedanta. Therefore, the 


2. Visistadvaita Darsana_ | school of philosophy that is 


(Ramanuja) based on the Upanisads is 
3. Dvaita Darsana the Vedanta Darsana. The 
(Madhvacarya) essence of the Upanisads is 


4. Dvaitadvaita Darsana | brahmavidya. 
(Nimbarka) 

5. Suddha Advaita 
Darsana (Vallabha) 
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6. Acintyabhedabheda 
Darsana (Caitanya 


Mahaprabhu) 


The 


Prasthanatrayt 


1. The Upanisads 
2. Srimad Bhagavata Gita 


3. The Brahmasitras 


Prasthan means a sdstra 
that establishes principles, 
and the = suffix strayi 
indicates a quantity of three. 
The three sdstras which 
comprise the 


Prasthdnatrayi are the 


Upanisads, Srimad 
and 


These 


Bhagavata Gita, 
Brahmasutras. 

sdastras are named prasthan 
because it is only through 
them that philosophical 
principles are established 


(prasthapan). 


The 
Svadminaradyana 


Tradition 


1.Life and Work of 
Bhagavan 
Svaminardayana 

2. Philosophy 

3. The Vacanamrta 


4. The Guruparampara 


Parabrahman 

Svaminarayana provided a 
unique, unprecedented 
Vedic 


knowledge. Whatever he 


contribution to 


taught in his time is still 
available in the form of the 
Vacanamrta, a prominent 
scripture of the 
Svaminarayana faith. His 


successors, Aksarabrahman 
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Gunatitananda Svami, 
Brahmasvaripa Bhagataji 
Maharaja, Sastriji 
Maharaja, Yogij1 Maharaja, 
Pramukha Svami Maharaja 
and Mahanta Svami 
Maharaja continued _ this 


legacy. 


5. | The 1. The commentator Sadhu Bhadresadasa has 


Prasthanatrayi- | 2. Characteristics of the | vested meticulous effort in 


Svaminarayan- commentary authoring the commentaries 
Bhasya 3. The Svaminarayan- on the Prasthdnatrayi and 
Siddhanta-Sudha has succeeded in advancing 


the field of Vedanta 
philosophy. 


5.2 Chapter - 2 


5.2.1 Analysis on the Basis of Epistemology 

In Indian philosophies, pramdna is the means which can lead to knowledge and 
serve as one of the core concepts in the Indian epistemological system. The focus 
of pramana is how correct knowledge can be acquired, how one knows, how one 
doesn’t, and to what extent knowledge pertinent about someone or something can 
be acquired. Here, we present a brief analytical study of the Prasthdnatrayi 


Svaminarayana Bhasya and the Vacandmrta on the basis of epistemology. 


This chapter focuses on the Indian Pramana tradition, which is concerned with the 
means and criteria of valid empirical knowledge and correct cognition. Although 
all the famous and traditionally accepted pramanas in the Indian philosophical 
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systems are analyzed here on the basis of the Vacanamrta and the Svaminarayana 
Bhasyas, such as perception, inference, verbal testimony, analogy, etc. this chapter 
aims to decipher some unique stars in the sky of epistemology. In this manner, as 
far as the number of pramdnas is concerned, the Svaminarayana tradition harbors 
different attitudes. For example, the Prasthdnatrayi Svaminarayana Bhasya clearly 
mentions the significance of pramana (BSSB-1/1/1, 1/1/3; KeUSB-1/3; BUSB- 
2/4/5). However, like Svaminarayana, the BhasyakAara is not bound with the fixed 


numbers of pramdna. He averred- “sasremt saoracbatarsteaat Hifi’ (SSS- Mamgalam 
— abhyarthana-1). 


Along with this, the pranayama of pramana also depends on Aksarabrahman and 
Parabrahman along with the Guru. They are indeed determinant and cause of all 
pramana and pramd (knowledge). They are the cause of intellect that obtains 
knowledge and provides knowledge to a seeker and is knowable. Their grace is 
indispensable to attain true knowledge. The discussion between logic, sdastra, and 
the Guru also provides a special feature to this chapter. At the end of this chapter, 


khyativada of the Svaminarayana School is presented as well. 


S.No| PRINCIPLES THE VACANAMRTA THE 
SVAMINARAYANA 
BHASYA 
1. | Meyadhina Parabrahman knows | Parabrahman doesn’t 
manasiddhih everything about the past,| need the indriyas or 


the present, and the future. | sense organs for 
He doesn’t need any| attaining knowledge 
means. Means are meant} since his knowledge is 


for mayic. self-proven. 
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Acceptance of 


Pramanas 


Not fixed numbers. In 
fact, ultimate knowledge 
is important. Every means 
of knowledge is important 
which leads us to the 


knowledge of Brahma- 


Hundreds of means are 
welcomed if they are 
worthy to attain 
knowledge of Brahman 


and Parabrahman. 


Parabrahman. 
Ultimate source | By the grace Brahma- | Aksarabrahman and 
of knowledge Parabrahman, his indriya | Parabrahman along 
and antahkarana become | with the Guru, are 
divine. Then only hej determinant and_ the 
attains the ultimate; cause of all pramdna 
knowledge. and pramas 
(knowledge). 
Pramana of | Knowing  Parabrahman| Due to Parabrahman’s 


Parabrahman in 


perfectly means knowing 


resolution that He 


human form the manifest form of] incarnates on earth and 
Parabrahman. the seeker becomes able 
to obtain his true 

knowledge. 
Perception Parabrahman then | The Bhdsyakara says 
divinizes his cognitive; about Parabrahman- 


and conative senses. So, a 


devotee gets correct 
knowledge of 
Parabrahman and_ the 
world. 


behold all the entire 


creation, animate, 
inanimate, and 
whatever else you 


would like to see — all at 
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one place in My 


(Parabrahman’s) body. 


6. | Inference Svaminarayana was a| He used a_ superb 
protagonist both of | variety of logic yet 
intellect and intuition but | asserted that the highest 
rejected logic as anj| knowledge is beyond 
ultimate means. suppositional 

reasoning. 

7. | Verbal The scriptural testimony | Scripture-verbal 

Testimony is regarded as the best} testimony is the most 
guide for the knowledge | reliable source 
of Brahma-Parabrahman. | (pramdna) among. all 

the epistemological 
means. 

8. Guru The satpurusa (Aksara-| Aksara-Guru is highly 
Guru) is the scriptures; extolled both for 
personified, and hence, he | understating the correct 
alone can unveil the| meaning and 
meanings and implied| implications of the 
sense of the scriptural | scriptures. 
words. 

9. | Analogy Used to understand} Helps as a base for a 
mystical and profound} seeker to fulfill his 
spiritual philosophy. spiritual understanding. 

10. | Prama Knowledge is understood | Knowledge, which is 


as definite, doubt-free, 
truthful, awareness of the 


thing, episode or concept, 


characterized by the 
knowledge of the five 


entities: jiva, isvara, 
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especially about the true 
nature of five ontological 


realities. 


maya, Brahma, and 
Parabrahman, as they 


truly are. 


11. | Process 


of 


When the yrtti of 


Firstly, the indriyas 


attaining the indriyas enter the} connect with the object, 
knowledge object, the mind and jiva|) then with the mind 
also go along with the) resulting in knowledge. 
vrtti; then, the object is 
seen and fully recognized. 
12. | Khyati Accepts the erroneous} We accept cid-acid 
knowledge and worldly | khydti in erroneous 
things as being real. knowledge. 


5.3 Chapter - 3 


5.3.1 Analysis on the Basis of Metaphysics 


In this chapter, the metaphysics of the Svaminardyana School is analyzed based on 


the Vacanadmrta and the Svaminarayana Bhasyas. Metaphysics is related to the 


study of the eternal ontological entity or entities in a particular belief system. ’* 


Svaminarayana reveals straightforwardly, “From all the Vedas, Purdnas, Itihasa 


and Smrti scriptures, I have engendered the principle that jiva, maya, isvara, 


Brahman and Paramesvara are all eternal.” (Vac. Gadh. 3/10) Svaminarayana 


Bhasya confirms, “sfdamrermeerpafeada: WTS... AAT... HT: «eT 177789 


In the history of world philosophy, this is indeed a matchless principle of the 


Svaminarayana School. It has been analyzed as a critical factor in this chapter, 


which provides elucidation on each entity with its nature, form, and function. 


782 Brahmadarsandasa Sadhu, Vacandmrta Rahasya, op.cit., p.2 
783 Sadhu Bhadresadasa, Mundaka Upanisad 2/1/2, 
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Moreover, the chapter defines a clear distinction and relation among these 
ontological entities. The creation, sustenance, and dissolution of the cosmos are 
discussed, and Parabrahman and Aksarabrahman elaborated as its cause with 
critical argumentations. In addition to this, a deep narration of Aksarabrahman as 
transcending maya is the most novel contribution to this chapter. We present a brief 


analytical study of the Prasthdnatrayi Svaminarayana Bhasya and the Vacanamrta 


on the basis of metaphysics. 


S.N.| PRINCIPLES | THE VACANAMRTA THE 
SVAMINARAYANA 
BHASYA 
co Five eternal | Parabrahman Purusottama | Jiva, maya, isvarda, 
ontological Bhagavan, Brahman and Paramesvara 
entities Aksarabrahman, maya, | are all eternal. 
isvara, and jiva - these five 
entities are eternal 
1. | Jiva The jiva has three bodies: | The atman which resides in 


sthila deha, stiksma deha, 


and karana deha. 


the body is affected by its 
three bodies: sthiila deha, 
suksma deha, and karana 
deha, and also with three 
states of it: jagrata avastha, 
and 


svapna — avastha, 


susupti avastha. 


oe Tsvara 


It is known as isvara due to 
its significant powers. That 
Virata Purusa is just like 


this Jiva, and his actions are 


Devas fall in the isvara 
category.” In addition, 
Parabrahman creates 


realms therefore they can 
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also similar to that of the 


jiva.” 


enjoy the fruits of their 
karmas.” Like the jiva 
the isvaras also have 
three bodies. They are 


involved in the creation 


of the world. 

MAYA Prakrti is characterized by | Maya’s three = gunas; 
the three gunas, and by| sdttvika, rdjasika, and 
both insentience and} famasikaguna, are 
sentiency. It is eternal,| experienced by all. 
indistinct, the field of all 
beings and all elements, 
including mahattattva, and 
God’s divine power. 

Aksarabrahman | Purusottama is greater; Parabrahman is greater 
even than Aksara, who is | even than Aksara, the 
greater than all  else.| greatest. Parabrahman is 
Moreover, God - who is | entirely present and 
Purusottama - forever} graciously active through 
remains present in| the Aksara - 

Aksaradhama. brahmasvaripa Guru. 

Parabrahman Thus, the governor of all | It is not possible that there 


activities and the lord of all 
Parabrahman. 
God iS 


is one 
Therefore, 
definitely one, and no one 


can become like him. 


would be more than one 
God. Infinite miraculous 
deeds happen through only 
one ontologically supreme 


entity Parabrahman. 
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5.4 Chapter — 4 


5.4.1 Analysis on the Basis of Spiritual Endeavour 

This chapter deals with the spiritual endeavor or sadhand a seeker has to perform 
in order to attain the ultimate reality. Bhagavan Svaminarayana and his gundatita 
sadhus have lived and taught a unique and practical path of spiritual sadhana 
that leads to the realization of dtman, Brahman, and Paramatman. We made this 
sadhana as our subject matter and analyzed it through the Svaminarayana Bhasya 
in light of the Vacanamrta. The primary tool described here is a distinction and 
significance of self-effort and God’s grace. The chapter explicitly corroborated 
it. Then we moved to enunciate the most fundamental factor of the 
Svaminaradyana sadhana, Brahmabhava, which includes every spiritual 
sadhana. To become brahmariipa and offer updsand to Parabrahman is the 
prominent sadhana of the tradition. Further, we have described ekdntika 
dharma and its components (dharm, jnana, vairagya, and bhakti). Refuge 
(asraya), diksa, niyama, general sadhana, and atonement were the central points 


of discussion in this chapter. 


Our sadhana chapter provides a detailed description of the importance of the 
Brahmasvarupa Guru by which all aspirants can succeed in their spiritual quest 
and experience the ultimate bliss of God. We, now, present a brief analytical study 
of the Prasthadnatrayi Svaminarayana Bhasya and the Vacandmrta on the basis of 


spiritual endeavor. 


SN | PRINCIPLES | THE VACANAMRTA | THE SVAMINARAYANA 
BHASYA 

1. Grace and Hence, personal | Guru and God’s grace is 

Self-Effort endeavor itself is the | important to apply all other 
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greatest of all spiritual 


spiritual endeavors. By their 


endeavors for attaining) will, an  aspiratnt can 
liberation. One who has | achieve everything. 

such virtues, can attain 

God’s grace. 

Brahmavidya | With such| By which Aksara and 
understanding of BP,| Purusottama are truly 
one should develop | known iS called 
oneness between one’s | brahmavidyd. By 


jivatman and ___ that 
Brahman and _ worship 
Parabrahman while 
maintaining a master- 


servant relationship with 


Him. With such 
understanding, 

brahmajnana also 
becomes an 


unobstructed path to 


attaining the highest 


state of enlightenment. 


identifying brahmavidya as 


the means towards realizing 


these two _ ontologically 
distinct entities, the 
Aksarapurusottama 


Doctrine is understood as an 


expression of brahmavidya. 


Oneness with 


the Brahman 


The jiva realizes, ‘My 
self is Brahman, which 
transcends and is free 
from maya. If one 


associates with Brahman 


through continuous 
contemplation in this 
manner, the jiva 


Atmagrihiti, which is 
known as the firm oneness 
with the Aksarabrahman 
Guru, is the most prominent 
spiritual endeavor of all 
spiritual endeavors to 
complete updsand towards 


God. 


430 


acquires the virtues of 


Brahman. 

The Role of For a person who desires | All actions, thoughts and 

the Guru his own __ liberation, | intentions of the aspirant are 
nothing in this world is | now imbued with a spiritual 
more blissful than God | awareness of the Guru and 
and the Guru. Therefore, | thus take on a_ wholly 
just as a person has | devotional character and 
atmabuddhi towards | spirit. This frees the aspirant 
their own body, they] of  his/ her  karmika 
should similarly have | bondage. 
atmabuddhi with God 
and His santa. 

Sarandgati Accepting the firm] complete relinquish all 

(refuge) refuge of God is the] dharmas (i.e, duties as 
single, greatest endeavor | conceived by you) and 
amongst all spiritual | seeking God alone as un- 
endeavors for pleasing | faltered refuge. He shall 
God. assuredly release you from 

all sins. 
Upasana All greatness is achieved | Updadsanad is a type of 


through the force of 
the updsanad of God. 
Without upasana, 
though, nothing can be 


accomplished 


devotion. In this devotion, 
there iS constant 
remembrance of God. That 


is the root of all endeavors. 
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7. Bhakti 
(Devotion- 


Worship) 


Bhakti, an intense love 
for God which is devoid 
of all desires for fruits, 
and which is 
accompanied with an 
understanding of God’s 


greatness. 


Intense and singular love 
towards God coupled with 
the glory of Him is called 


bhakti in the scriptures. 


9. Sadhana for 
Daily Life 


God is pleased the most 


by satsanga. It alone 


puts an end to all 
worldly ties and 
attachments. 


In this way, the mantra 


shows that through the 
Satsanga of the 
Brahmasvaripa Guru, 


adhyatma vidya becomes 


fruitful in true sense. 


5.5 Chapter — 5 


5.5.1 Analysis on the Basis of Soteriology 


Soteriology is the study of the divine accomplishment of the salvation’* 


of humanity. In Indian philosophy, soteriology can be defined as attaining moksa. 


This chapter explains the fruit, the ultimate goal of the spiritual endeavors 


performed by a seeker. Within the Aksara-Purusottama Darsana, devotees have a 


relationship with Aksara and Purusottama in the sadhanadasd and also after 


attaining mukti. Mukti is defined as becoming Aksararipa and offering bhakti to 


Purusottama with dasabhava. Thus, even in the state of mukti, one, upon becoming 


brahmaripa, continuously offers updsand to Purusottama with dasabhava. 


784 Definition of salvation: Oxford, 2nd ed. 1989: "The saving of the soul; the deliverance from sin and its 


consequences" 
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Considering it in the background, the chapter discusses the nature of bondage and 


liberation. Jivanmukti and videhamukti have been elucidated. Moreover, by the 


oneness with Brahman, one does not becomes Brahman or Parabrahman after 


becoming a jivanmukta or videhmukta. This topic is corroborated with a large series 


of arguments. The way to the abode (Arcirddi marga), the state of mukti in the 


abode, brahmi tanu (body of a mukta), the relation between God and a mukta is 


discussed at length in this chapter. This chapter provides an efficient analysis of 


those prominent principles regarding soteriology described in the Svaminarayana 


Bhasya and the Vacanamrta. 


S.N PRINCIPLES THE VACANAMRTA | THE SVAMINARAYANA 
BHASYA 

1. Mukti Only when one constantly | By acquiring this 
associates with Brahman, | brahmisthiti 
through contemplation - as | (brahmabhdva) one attains 
previously described - is | liberation and experiences 
that attachment broken. God’s bliss. 

Ze Bondage This mayd of the jiva,| Therefore, true knowledge 
i.e., the karana body, is | is hidden due to ignorance 
attached so firmly to | inthe form ofa causal body 
the jiva that they cannot | of maya. 
be separated by any 
means whatsoever. 

RE What is Oneness? | Jiva never becomes| This means _ that the 
Brahman or Parabrahman | worshipper of the Brahman 
in any state. The oneness | gains the qualities of 
with AB is qualitattve| Brahman. They do not, 
oneness only. however, become 
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ontologically one with the 


worshipped Brahman. 
Jivanamukti When the devotee has kept | When all desires clinging to 
their mind at the holy feet | the heart of one perish, then 
of God in this manner,| the mortal becomes 
they do not have to die to | immortal and here 
attain the abode of God -| attains Brahman. The Sruti 
they have attained it while | itself establishes the 
still alive. principle of jrvanamukti. 
Videhamukti We also wish to join the | The brahmaripa devotee 
ranks of the Aksararipa | continuously offers 
muktas and go to| updsand to God till their 
Aksaradhama to forever | death. After their death, he 
remain in the service of | enters the abode of God and 
God with a brahmi tanu. | gets the divine Brahmika 
body by the wish and grace 
of Him. 
Arciradi Marg After such an ekantik| Devayana or  arciradi 


bhakta leaves their body 
and becomes free of all 
influences of maya, they 
attain Aksaradhama via 


Arciradi marg. 


marga is the actual way 
through which the liberated 
atman goes to the abode of 
God. 


Upasya-Upasaka 
Relationship 


This devotional 
relationship between 
Parabrahman and_ the 


liberated dtmans is thus 


Despite being similar in 
appearance to God, muktas 
are the servant devotees of 


Parabrahman. 
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referred to as the ‘svami- 


sevaka sambandha. 


6. Ultimate Conclusion 

The prominent aim of this study was to analyze the principles narrated in the 
Prasthanatrayi-Svamindrayana-Bhdsya in the light of Svaminarayana’s 
Vacanamrta, since the Vacanamrta is a principal sacred text of the Svaminarayana 
Sampraddya (religious tradition) delivered by Parabrahman Svaminarayana 
himself. After two hundred years of Svaminarayana’s time, the Prasthdnatrayi- 
Svaminarayana-Bhasyam were authored by Sadhu Bhadresadasa. So far, after 
providing the first introductory chapter, we have analyzed and assessed the main 
doctrinal interpretations provided within the Svamindrdyana-Bhdsya and the 
Vacanamrta according to these four main factors: epistemology, metaphysics, 


spiritual endeavors, and soteriology. 


The current study accumulated several factors where both scriptures propagate the 
same idea. After analyzing a number of examples, the findings clearly suggest that 
the Svamindrayana-Bhdasya thoroughly follows the Vacanamrta’s principles. We 
can conclude by saying that Sadhu Bhadresadasa has put the philosophical principle 
of Svaminarayana found in the Vacandamrta, in a scholastic way. In this way, after 
following the proper vedantika process and analysis, we find that the 
Svaminarayana Bhasyas follow the principles of the Vacandmrta. In other words, 
in both scriptures, the principles are the same. Thus, we reject the null hypothesis, 


which echoed earlier that there is no relation between these two scriptures. 
Moreover, readers will be glad to know that for the first time in the history of the 
Indian philosophy, the Prasthanatrayi-Svaminarayana-Bhasyas were analyzed on 


the foundation, the Vacandmrta, on which the entire sampradaya is standing. The 
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findings of this study have many important implications for those who intend to 


conduct research on the Svaminardyana-Darsana. 
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THE PROCTOLOGICAL PROCESS [UTPATTI SARGA] 


Parabrahman 
(The Supreme Entity) 
(Purusottama Narayana) 


Aksarabrahman 


[| ——_— 4 


Miula-Prakrti -——_— —_—_————————_ Ak sarapurusa 
(Maha Maya) | (Milapurusa) 
(AksaraMukta) 
[lure  ( .- . we . if  ~ Tain 
Countless Pairs Pradhadnapurusa Pradhanapurusa 


Pradhanapurusa Countless Paiks 


Mahattattva 
: (chitt) 
et een Se 
: Satvika Ahamkara Rajasika Ahamkara Tamasika Ahamkara 
: 
Cosmic Mind & Deities Presiding Cosmic Senses, Five 
' Gross Elements & 
Over Cosmic Senses Intellect & Vital Breaths Five 


Subtle Elements 


| | | 
Virat Pupusa 


—<—<$<$$$- —_—+ 


Visnu Brahma Mahesa 


Marici & Other Prajapatis 
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ie 


KaSyapa aid Prajapatis 
a 


Indra & Other Devatas Daityas All Mobile & Immobile 
Life-Forms 
(Divinities) (Demons) (Human, Animals, 
7 Vegetables, etc.) 


Four types of Dissolutions (Pralays) 


Dissolution 
Nitya Pralaya Nimitta Pralaya Prakrta Pralaya Atyantika Pralaya 


Fourteen lokas and their inhabitants within each 
brahmanda 
Loka Inhabitants 
14 Satyaloka / Brahmaloka Brahma 
13. Tapaloka 
12 Janaloka Brgu and other sages 
11. Maharloka Aryam and other ancestral divinities 
10 Svargaloka / Indraloka Indra and other devatas 
9 Bhuvarloka Impure devatas 
Mrtyuloka Humans 
7 Atala 
6 Vitala Daityas 
5 Sutala 
4 Talatala 
3. Mahatala Nocturnal creatures 
2  Rasatala 
1 Patala Serpents 
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APPENDIX 


Philosophical Document: (A translation of the philosophical letter encompassing 
the principles of Swaminarayan Vedanta written by Pramukha Svami Maharaja) 
The five entities - jiva, isvara, maya, Brahman and Parabrahman - are eternal, 


existent and forever ontologically distinct. 


Parabrahman 

Parabrahman Purusottamanarayana, who is the sovereign of Aksara, is eternal, 
supreme, always divine, ever with a form, faultless, above maya, one and 
unparalleled, and a cetana (sentient) entity. Within his divine Aksaradhaman, he is 
seated on a divine throne in his eternally divine, lustrous, and teenage human form, 
complete with two arms and all other features. He (Parabrahman) is worshipped with 
dasabhava (wilful servitude) by the murtiman (personal) form of Aksarabrahman 
and infinite muktas (released jivatmans and isvaratmans). These muktas have 
attained a brahmitanu and have attained likeness with Aksarabrahman. Parabrahman 
is eternally and innately replete with infinite liberating virtues and devoid of the 
qualities of maya. He is without deficiency, forever possesses all powers, is all- 
knowing, and the all-doer. He is the material and efficient cause of all creation. He, 
while residing in his divine Aksaradhaman in his vyatireka (particular) form, 
pervades and is the support of infinite brahmdndas (universes) in his anvaya (all- 
pervasive) form as their antaryamin. He is always infinitely more powerful than 
Jivas, isvaras, maya, Aksara muktas, and Aksarabrahman and is their independent 
controller, inspirer, and saririn (embodier). By his own wish, he is the giver of the 
fruits of the actions of all the jivas and isvaras, and is the inspirer of their ability to 


will, to know, and to do. 


Parabrahman Purusottamanarayana, who is imperceptible by mdyic (worldly) 


indriyas. (senses) and antahkarafia (inner faculties), while remaining in 
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Aksaradhaman, by his own divine wish and out of compassion, for the ultimate 
liberation of infinite jivas and isvaras, and to fulfill the wishes of his devotees, 
manifests with all his divine virtues, powers, etc., in perceptible human form in each 
brahmanda and becomes visible to all. That manifest form of Parabrahman 
Paramatman is Sahajananda Svami Maharaja - Sri Svaminarayana Bhagavan. Only 
he is the absolute focus of worship for us all. He always remains entirely manifest 
in his anvaya form through the Aksarabrahman Guru to forever continue the 
upasana (worshipful service) of his manifest form even after his disappearance 


(leaving of his human body). 


He (Parabrahman) is the cause of all avatdras; he is the avatarin and the sovereign 
of them all. An avatara occurs when He (Parabrahman) pervades a jiva or isvara 
with the wish to fulfill a task. The cetanas (beings) of each of these avataras are 
ontologically and inherently distinct from one another. Like these avatdras, the 
cetanas (atmans) of the Caturvytha, which includes Vasudeva; the twenty-four 
avataras which include Kesava; and other beings are also ontologically and 


inherently distinct from one another. 


Aksarabrahman 

Aksarabrahman is distinct from Parabrahman, and like Parabrahman, it is eternal, 
one, beyond the three gunas (qualities), a cetana (sentient) entity, and forever divine. 
Replete with infinite liberating virtues and devoid of all mdayic qualities, it is 
eternally without faults. This Aksarabrahman’s form, qualities, powers, etc., are 
dependent only on Parabrahman. By Parabrahman’s eternal wish, it is the cause, 
support, pervader, controller, and saririn of all creation, which is jadaciddtmaka?. 
Although Aksarabrahman is metaphysically one entity, it serves in different ways 
through four forms. In its cidakasa form, Aksarabrahman pervades within and 


outside infinite brahmdandas and upholds them. 
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As an abode (Aksaradhaman), Aksarabrahman is the divine abode of 1) 
Parabrahman; 2) the murtimdn form of Aksarabrahman, who is in_ his 
(Parabrahman’s) service; and 3) infinite Aksara muktas (released jivatmans and 
isvaratmans). There is only one such Aksaradhaman. It is eternal and forever beyond 
the three gunas. Only muktas, who have attained qualitative similarity to 
Aksarabrahman, are able to enter it. In that same Aksaradhaman, Aksarabrahman’s 
form as the personal attendant has, like Parabrahman, a divine human form complete 
with two arms and all other features. As the ideal for Aksara muktas, he forever 


remains engrossed in Parabrahman’s service. 


That very Aksarabrahman manifests in human form, in each brahmdnda along with 
Parabrahman, as the Guru, who is the complete and uninterrupted vessel of 
Parabrahman. Aksara can make bound jivas and isvaras of the world brahmaripa, 
have them attain uttama nirvikalpa niscaya (the greatest unwavering conviction) of 
Parabrahman, attain ultimate liberation, and forever experience the manifest 
presence. Paramatman through his (Aksara’s) divine association. He protects the 
traditions of the sampraddya and causes all to experience supreme Dliss. 
Gunatitananda Svami, Bhagataji Maharaja, Shastriji Maharaja and Yogiji Maharaja 
have appeared in this succession of gundatita Aksarabrahman Gurus. This succession 
will continue uninterruptedly. At any given time, the path of ultimate liberation 


remains open through only one Guru. 


Maya 

Maya is composed of the three gunas, eternally changing, jada, a material cause of 
the creation of infinite brahmdndas, and Paramatman’s diverse, mysterious power. 
As the cause of ego and attachment of jivas and of isvaras, this very maya has been 
the cause of their births and deaths since eternity. Aksarabrahman and Parabrahman 


are forever entirely untainted by, beyond, and the saririn of this maya. 
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Iévara 

An isvara is an eternal cetana (sentient) entity distinct from Parabrahman, 
Aksarabrahman, and jivas. Despite being extremely powerless when compared to 
Aksarabrahman and Parabrahman, these isvaras bear greater power and knowledge 
than jivas. Through his wish, Paramatman inspires them to perform tasks of creation, 
etc., of the brahmandas. Like the jivas, these isvaras are countless in number, 
infinitesimal (extremely small), indivisible, and possess other such qualities. They 
are jnanasvarupa,” jnata (those who know), and eternally bound by maya. They 
perform righteous and unrighteous karmas (actions) and experience the fruits of 
those actions. Pradhana Purusa, Virat Purusa, the deities of their senses (indriyas) 
and the inner faculties (antahkarana), Brahma, Visnu, MaheSa, and others are all 
beings of the isvara category, and these isvaras are ontologically and inherently 


distinct from one another. 


Jiva 

The jiva is an eternal, cetana (sentient) entity ontologically distinct from 
Parabrahman, Aksarabrahman, and isvaras. These jivas are countless, infinitesimal 
(extremely small), indivisible, and possess other such qualities. They are 
jndanasvaripa, jnata (those who know), and eternally bound by maya. They perform 
righteous and unrighteous karmas (actions) and experience the fruits of those 


actions. 


Spiritual Endeavour and Its Benefits 

To attain ultimate liberation, mumuksus (spiritual aspirants) should have firm love 
for Parabrahman Purusottama Bhagavan Svaminarayana and the present 
Aksarabrahman Guru, through whom Parabrahman is fully and continuously 
manifest, by having ‘nirdosa buddhi’ in them, a feeling of the highest divinity in 


them, and upon meeting them, a conviction in having met the present form of 
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Parabrahman. They should greatly please them by firmly associating with them 
through thought, word, and deed. 


Aspirant jivas and isvaras who endeavor in this way, through Parabrahman’s grace, 
having attained ekdntika dharma and having become brahmaripa, that is, having 
attained similarity’ to Aksarabrahman, acquire the highest devotion to Parabrahman. 
All their miseries and faults are forever destroyed, and they experience the supreme 
bliss of Paramatman while alive. By Paramatman’s wish, such a brahmariipa 
devotee, upon leaving the body, attains Paramatman’s Aksaradhaman through the 
Arcimarga. There, having attained a brahmic-body, the devotee forever enjoys 
divine bliss while offering, with ddsabhava, service in the form of performing 


darsana of Parabrahman, the Lord of Aksaradhaman. 


The Meaning behind Aksarapurusottama Upasana 

Aksarapurusottama updsand is not the updsand of two entities — Aksara and 
Purusottama; but it refers to offering updadsand to Purusottama having become 
Aksararupa - in other words, to offer updsand to Parabrahman having become 
brahmaripa. When Parabrahman, who travels (manifests) in human form, returns 
to his abode, he absorbs the powers of the Brahmasvartipa Guru and himself travels 
(remains manifest on earth) through him. Therefore, an aspirant who associates with 
the manifest Guru is, in fact, offering updsand only to one Paramatman. The 
meaning of the Svaminarayana mahdmantra is incorporated in this meaning of 
Aksara-Purusottama updsana: That is, to become svamiripa - Aksarartipa, and offer 
devotion - updsand with ddsabhdva to Narayana - Parabrahman Purusottama 


Narayana. 


Conclusion 
In this way, these philosophical principles are Vedic, eternal, revealed by Srij1 
Maharaja (Svaminarayana), and propagated by the lineage of gunatita gurus. Jaya 
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Svaminarayana from Sastri Narayanasvartipadasa. Guru Purnima, Samvata 2064 (18 


July 2008), Bocasana 
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Acarya: 


Adharma: 


Ahamkara: 


Ahimsa: 
Akasa: 
Aksara: 


Aksaradhama: 


Aksararupa: 


Amavasa: 
Ambavadi: 


Amga: 


Amrta: 


Amtaradrsti: 


Anddi: 


GLOSSARY 


A term used most commonly to refer to a 
founder of a darshan, founder of a religious 
doctrine. A teacher. 

That which does not conform to dharma, sinful, 
non-righteous. 

Ego. 

Non-injury, in mind, action, and speech. 

Space. 

Aksarabrahman, see also Brahma. One of the 
five eternal ontological entities, beyond maya 
but inferior to Parabrahman (God). 

The divine abode of Bhagavan Svaminarayana. 
Like Aksara. Also, brahmaripa. This refers to 
the highest spiritual state, of the liberated soul, 
wherein a jiva or isvara attains certain qualities 
of Aksarabrahman so that it is free of all mdayic 
influences and can offer the highest devotion to 
Parabrahman, forever consuming his ultimate 
bliss. 

The last day of the dark half of a lunar month. 
Mango orchard. 

A habit, a liking e.g., an Amga for kathd, seva, 
singing kirtana, dhyana. 

Nectar which renders immortality. 

To look inwards, to introspect. 


Without beginning. 


445 


Antahkarana: 


Anu: 


Anuman: 


Anvaya: 


Apauruseya: 


Archimarg: 
Asata: 


Asrama: 


Astamgayoga: 
Atma: 
Atmanistha: 


Atmika bhava: 


Atyamtika: 
Avaguna: 
Avatara: 
Avatari: 
Avatarvad: 


Avidya: 


Bhagavad-Gita: 


Composite form of mind, intellect, lower mind, 
and ego. 

atom, atomic size. 

To infer; one of the means to acquiring 
knowledge. 

“Not separate? When used for Purusottama, this 
term implies his immanent form through which 
he inherently exists within all sentient beings 
and insentient matter. This is opposed to his 
vyatireka (distinct or particular) form. 
‘Uncreated; used to describe Vedas and 
Upanisads. 

The divine path that leads to Aksaradhama. 
Untruth, falsehood. 

Building, stage of life e.g., brahmacarya 
asrama, grhastha asrama. 

Eight-fold yoga. 

The pure self. 

The conviction that one is adtmdn. 

To have a consciousness that one’s true self is 
atman and not the body. 

Ultimate, final e.g. Gtyamtika kalyana. 

Bad or malicious attribute. 

Incarnation. 

The cause of all incarnations. 

Belief of avatars incarnating on earth. 
Ignorance or anti-knowledge. Also, maya. 

One of the three sacred texts that comprise the 


Prasthanatrayi. A historical and spiritual text 
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Bhagavan: 
Bhajana: 
Bhakta: 
Bhakti: 
Bhasya: 


Bhavana: 
Brahma Muhirta: 
Brahma: 
Brahmabhava: 


Brahmacart: 


Brahmacarya: 


Brahman: 


Brahmaripa: 


Brahmasiutra: 


encompassed within the Mahabharat and 
contains the spiritual teachings conveyed by 
Bhagavan Krsna to Arjuna. 

God, Paramatman, Parabrahman 

To worship, a poem praising Bhagavan. 
Devotee. 

Devotion, worshipping. 

A commentary authored on a sacred text. 
Bhashyas on the Prasthanatrayi are authored in 
order to establish philosophical principles as 
Vedic Aksara-Purusottama Darsana. 

Feeling, sentiment. 

Period of three hours before sunrise. 

This is in the isvara category. Different from 
Brahman, who is Aksarabrahman. 

Qualitative oneness with Brahman; See 
aksararupa. 

One who observes Brahmacarya and whose 
indriyas are immersed in Brahman. 

Eight-fold celibacy and being immersed in 
Brahman. ‘Celibacy’ is only at the physical 
level. It does not include the mind and dtman, 
nor being immersed in Brahman. 

Aksara, one of the five eternal realities, Ideal 
devotee and abode of Bhagavan Svaminarayana. 
See Aksararupa. 

One of the three sacred texts of the 
Prasthanatrayi. Authored by Maharshi 
Badarayan Vyas, the Brahmasiutra has been 
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Brahmasvarupa-Guru: 


Brahmatanu: 


Brahmavidya: 


Buddhi: 
Chaitanya: 


Chitt: 


Cidakasa: 


Cintana: 


Cos: 


Daharakash: 


Darsana: 


Dasbhava: 


Deva: 


created based on the Upanisads; they interpret 
and substantiate the principles that have been 
declared in the Upanisads. 

See Aksarabrahmasvaripa Guru. 

A divine body. One gets in Aksaradhama after 
liberation. The brahmic form. 

Knowledge of Brahman and Parabrahman. Also, 
paravidya. 

Intellect (n.b. This is a minimal meaning). 
‘Sentience’; consciousness; synonymous with 
cetana. 

The lower mind (n.b. This is a limited meaning). 
This is the impersonal, shapeless form of 
Aksarabrahman; the eternal conscious space that 
pervades and boulter all of creation. 

Reflection, to think. 

a measure of distance (1 Gujarati cos = 1.5 miles 
or 1 league). 

A term that refers to chidakash within the 
Chhandogya Upanishad. See  chidakdash. 
Daharvidya, the knowledge of daharakash, also 
known as chidakash. 

To see. Verb is used only for looking 
reverentially at God, His sddhu or 
murti, and simultaneously feel that one is being 
blessed by them. 

The feeling of servitude. 


Deity. 
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Dharma: 


Dharma: 


Diksa: 
Divyabhava: 


Dosa: 
Droha: 
Ekantika 
Ekantika: 


Ekatana: 
Garbhagrha: 
Gosti: 
Grantha: 


Grhastha: 
Guna(s): 


Gundatita 


Guru-parampara: 


A term that encompasses: divine law, a path of 
righteousness, moral duty, ethical conduct, 
justice, responsibility, religion, and truth. See 
also ekantik dharma. 

Composite dharma of dharma, jnana, vairdgya 
and bhakti. Also known as Bhagavad Dharma 
in Sanatana Dharma's sastras. 

Initiation. 

To have an attitude of seeing divinity in all the 
actions of God and His sddhu. 

Bad attribute (a prefix) as in dosa buddhi. 


To malign. 


Single-minded, as in ekdntika bhakta. 

Form of fasting when only one meal is taken per 
day. 

Sanctum sanctorum in a mandira where the 
murtis are consecrated. 

To discuss the kathd one has heard. 

Text. Scripture 

Householder. 

The attribute(s), of rajas, tamas, and sattva. Also 
used in a positive way, e.g., ‘to look at his gunas’ 
(virtues). 

One who is above the three gunas of rajas, tamas 
and sattva; above maya. 

This refers to the unbroken succession of undtita 


Brahmasvaripa Gurus who serve as the medium 
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Hansa: 


Haveli: 


Hund: 


Indriyas: 


Istadeva: 


Tsvara: 


Jada: 
Jagrata: 


Jiva or Jivatma: 


Jivanamukti: 


Jnana: 


Kala: 

Kalyana Yatra: 
Kalyana: 
Kalyanakari: 


Karana body: 


of Parabrahman on earth through whim he is 
accessible and ultimate liberation is possible. 
The highest order of ascetics. 

A grand palatial building, usually with exquisite 
wooden carvings. 

A bill of exchange, commonly used in trading 
before the advent of modern banking. 

The senses, five karma indriyas and five jnana 
indriyas. 

The Bhagavan that is the focus of one’s worship. 
One of the five eternal realities, a cosmic being. 
Inanimate, non-sentient. 

State of wakefulness. 

One of the five eternal realities. 

To experience liberation whilst living to attain 
the brahmic state in this very body and 
experience the supreme bliss of Purusottama in 
this world. 

Knowledge, one of the four attributes of ekantik 
dharma. The thorough knowledge of atman and 
paramatma. 

Time. 

Pilgrimage to redeem devotees of God. 

See moksa. 

Redemptive. 

One of the three bodies of the jzva; the causal 
body which comprises of negative attributes, 


such as ego, possessiveness, greed, and lust. 
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Karika: 


Karma: 


Katha: 


Kirtana: 
Kisora: 


Kosa: 


Kusamga: 
Lalata: 
Lila: 
Mahanta: 


Maharaja: 


Mahatmya: 
Mahima: 
Manana: 


Manasipuja: 


Manusyabhava: 


Maunda: 


Maya: 
Moksa: 


Mudra: 


Verses that conclude each discussion within the 
Svaminarayana. siddhant-sudhda vad-text which 
encapsulate the sampraday's principles. 

Action, deed. 

Discourse expounding a sdstra, or God and His 
bhaktas’ lila. 

Poem glorifying Bhagavan or His satpurusa. 

A teenager. 

A container made of leather-skin to draw water 
from a well. 

Evil Company. 

Forehead. 

Divine action (every action of God is /ild). 
Head of a mandira, shrine or matha. 

Short for Sriji Maharaja (Bhagavan 
Svaminarayana). 

Glory and greatness. 

Glory and greatness. 

Repeated thinking, reflecting. 

Puja (worship) offered mentally. 

To attach human attributes and failings to God 
and His sadhu. 

Measure of weight. One maunda is equal to 20 
kg. Today. 40 kg. 

One of the five eternal realities, illusion, avidyd. 
Final emancipation of the jiva; deliverance from 
the cycle of births and deaths and eternal 
ignorance. 

Coin currency. 
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mukta: 


Mulakagirt: 
Mumuksu: 

Murti Puja: 

Murti: 

Narayana: 
Nirbhayata: 
Nirguna: 

Nirvikalpa Samadhi: 
Nirvikalpa: 


Nisedha: 


Nistha: 


Nitya: 
Oradi: 
Orado: 
Pahora: 


Panca: 


A jiva or isvara that has acquired ultimate 
liberation and who dwells in Aksaradhama with 
a brahmic body. 

Military raid to extort a financial claim. 
Spiritual aspirant. 

Worship of murti. 

Image. 

See Parabrahma(n). 

Fearlessness. 

Without attributes of maya. 

The state of ultimate realization. 

“Without alternatives or doubts? Adjective 
utilized to describe conviction. Bhagavan 
Svaminarayana specifies three levels of 
nirvikalpa conviction. When one becomes 
aksararupa and offers worship to Purusottama, 
one is said to possess the highest level of 
nirvikalpa conviction. This state is also referred 
to as nirvikalp samadhi. 

The “don’ts” - those which one should avoid (in 
contrast to vidhi). 

Proficiency, steadiness, perfection, single- 
mindedness (e.g. svaripanistha, atmanistha, 
bhaktinistha). 

Eternal. 

Small room e.g. Aksara Oradi. 

Room (pl. orado). 

Unit of time - equivalent to three hours. 

Five (e.g. pdnca visayas, panca vartamdnas). 
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Parabrahman: 
Parama- 
Parama: 
Paramatma: 
Paramesvara: 
Parampara: 
Pathasala: 


Pativrata: 


Pharali foods: 


Prabhata: 


Pradhana purusa: 


Pragata: 


Prahara: 
Prakrti: 
Prarabdha: 


Prasthanatrayi: 


Pratahkala: 


Bhagavan Purusottama (Supreme Reality). 


Highest, ultimate. 

See Parabrahma (n). 

See Parabrahma (n). 

Lineage, usually of spiritual gurus. 

A place of learning, a school or college. 

Chaste, loyal e.g. a Pativrata bhakta - chaste 
devotee, a Pativrata-chaste wife. 

Foods edible on day of Ekddasi e.g. tubers such 
as potatoes, cassawa, suran, dairy products, 
fruits, nuts, tomatoes, cabbage, dudhi (marrow); 
some forms of grain - morio, raggare. 

Morning. 

emerges from maya. Cosmic being. 

Manifest e.g. Bhagavan Svaminarayana is today 
pragata through Mahanta Svami Maharaja. 

See Pahor. 

Maya 

One of three types of karmas; those which have 
ripened to form this present human body and 
which have to be borne till death. 

This is the collective term for the triadic Vedanta 
canon, namely, the Upanisads, Brahmasitra and 
Bhagvad Gita. These three are authentic 
scriptures through which the philosophical 
principles are established. 


Morning period. 


453 


Puja: 


Punama: 
Punya: 
Purnima: 
Purusottama: 
Rajipo: 
Sadguru: 
Sadhana: 
Sadhana: 
Sadhu: 
Sdakar: 
Samadhi: 


Samaiya: 


Sampadraya: 


Sasamra: 
Sat: 
Sati: 


Satkaryavada: 


Satpurusa: 


Ritual of worship with materials such as 
Kumakuma, sandalwood paste, rice, flowers. 
See Purnimd. 
A measure of spiritual merit, opposite to sin. 
Full moon. The last day of sud paksa. 
See Parabrahma(n). 

grace from God or the Guru. 
A high ranking sddhu, also a realised sddhu. 
Instrument, a means to an end. 
Spiritual endeavor. 
A Hindu ascetic. 
With form. 
Trance associated with higher consciousness. 
Festival (a term commonly used in_ the 
sampradaya). 
An organization that follows the truthful 
sermons (sat-upadesa) given by a succession of 
spiritual gurus. 
Course of mundane life, worldly existence. 
Truth. 
Chaste woman, also a woman who immolated 
herself on the cremation pyre of her dead 
husband. 
The doctrine of causality that accepts an effect is 
preexistent in its cause as a different state. 
Svaminarayana believes in satkdryavdada. 
The sddhu who has a constant rapport with God, 
the Gundatita Sadhu. 
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Satsamga: 


Satsamegt: 


Seva: 


Shaddarshan: 


Shastra: 


Siddhanta: 


Siddhantic: 


Sloka: 


Smrti: 


Smrtis: 


Srutis: 


Sthula body: 


Sud paksa: 


Synonym for the Svamindradyana Sampradaya, 
also used as a verb, meaning to be in the 
company of sddhus, to study sdastras. 
A member of the satsamga. 
Selfless service (usually, but not necessarily 
meaning physical service). 
The collective term for the six prominent Vedic 
darsanas, which include (1) Samkhya Darsana 
(2) Yoga Darsana (3) Nydy Darsana (4) 
Vaisesika Darsana (5) Karmamimamsa 
Darsana (6) Vedanta Darsana. 
A text by which self-governance and self-control 
(e.g., Sruti shastras, Siksdpatri) are imbibed and 
which truthfully throws light upon a subject. 
(e.g. Brahma Sutras, Vacandmrta)- Shdsanat 
shamsanat shastram. 
A conclusive principle or doctrine, 
Of or pertaining to siddhdanta; doctrinal. 
Verse. A mantra of the Vedas; can also refer to 
the Vedas. 
To recall, to remember a divine episode of God 
or satpurusa. 
The Remembered texts - the Upanisads, as well 
as texts by Yajfavalkya, Manu, Parasara etc. 
(Loya 9). 
The Revealed texts - the Four Vedas. 
One of the three bodies of the jiva; the gross 
body which is formed from the five elements. 
Bright half of lunar month. 
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Stksma body: 


Suska-Vedantis: 


Susupti: 


Susupti: 


Sutra: 


Svami: 


Svaminarayana mahamantra: 


Svaminarayanabhashya: 


Svaminarayana-siddhant-sudha: 


One of the three bodies of the jiva; the subtle 
body which comprises the mind, senses and 
others. 

A cult of people who believe they are Brahman 
and above the observance of the codes of 
dharma. 

One of the three states of the jiva; the state of 
deep sleep, where one does not even dream. 
State of deep sleep, during which an individual 
is totally devoid of any form of perception. 

An aphorism, which is characterized by “that 
which is composed of few words, is clear, does 
not contain long sentences, and is capable of 
expressing the essential message.” 

A sadhu, also - master, guardian. 

The doctrinal mantra given by Bhagavan 
Svaminarayana which devotees of the 
Svaminarayana Sampraday regularly chant. 

A commentary on all three sacred texts of the 
Prasthantrayi. This text thoroughly 
substantiates the Aksarapurusottama Darsana’s 
principles as being Vedic through its correlation 
of Parabrahman Svaminarayana’s teachings 
with scriptural revelations. 

A vad text that is written in Sanskrit. This text is 
a detailed exposition of the sampraday’s 
principles. The principles substantiated within 


the Svaminarayana- bhdshya are categorically 
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Svaminivato: 


Svamisevakbhay: 


Svapana: 
Svapana: 
Tamas: 


Tamtrika: 


Tantra: 


Tyagi: 


Upasana: 


Utsava: 


Vacana: 


presented and thoroughly discussed within the 
vad text. 

A historical and authentic compilation of the 
teachings conveyed by Aksarabrahma 
Gunatitananda Svami, the First spiritual 
successor of Parabrahman Svaminarayana. One 
of the principal texts of the Svamindrayana 
Sampraday. 

The sentiments that a servant has for one’s 
master. Relationship that Aksara and 
aksaramuktas maintain with Parabrahman. 
Dream state. 

One of the three states of the jrva; the state in 
which one perceives dreams during sleep. 

Part of maya; ignorance, darkness. 

One who practices Tantra. 

Body of text containing magical formularies for 
the worship of deities or the attainment of 
superhuman powers. 

One who has renounced worldly life, an ascetic, 
a sadhu. It is not a life of homelessness - as 
believed by western scholars - since he accepts 
the whole world as his home. 

To offer worship to God, by believing Him to be: 
sarvopari (the Cause of all incarnations), sada 
divya sakara (eternally with divine form), karta 
(the all-doer), and pragata (manifest). 

Festival. See also Samaiya. 

Word, promise. 
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Vad Paksa: 


Vairagya: 


Varna: 


Vartamana: 


Vasana: 


Vidhi: 


Vidya: 


Virya: 


Visayas: 


Viveka: 


Vrata: 


Dark half of lunar month. 

Detachment from material objects and pursuits. 
Social order of Brahmin, Ksatriya, Vaisya and 
Sudra. ‘Caste’ is a misnomer, a derogatory term 
coined by early colonial visitors and writers. 
Vow, as in pamca vartamanas of sadhus. 
Mundane desire; unfulfilled desires and 
impressions of past karmas. 

Merged with the jiva. Rules and rituals that are 
to be observed - the “do’s” (as opposed to 
nisedha - the “don’ts’’). 

Knowledge. 

The vital fluid, whose conservation in the body 
is obligatory for brahmacarya. 

The sense objects, especially padmca visayas - 
word, touch, sight, taste, and smell. 

To be able to discriminate between truth and 
untruth. 


A vow or observance, usually concerning diet. 
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ANALYTICAL STUDY OF THE PRASTHANATRAYI 
SVAMINARAYAN BHASYAS IN LIGHT OF 
SVAMINARAYANA’S VACANAMRTA 


I. Introduction 

In the Indian Vedantic tradition, the Prasthanatrayi holds significant prominence. 
Great teachers from Adi Sankaracarya’s era to contemporary times have established 
and authenticated their doctrines on the basis of Prasthanatrayi. In the 
Prasthanatrayi, the three canons are included; the Upanisads, the Bhagavadgita, and 
the Brahmasitras. Although Svaminarayana did not commission the writings of 
Bhasyam or commentary on the Prasthanatray1 in his time. Two centuries later, 
commentaries (henceforth Bhasyam) based on his philosophical principles were 
written and unequivocally acclaimed. With HDH Pramukha Svami Maharaja’s 
inspiration and blessings, Sadhu BhadreSadasa authored the Bhashyas on the 
Prasthanatrayi. This is indeed a great work in the field of Indian philosophical system 


in our time. 


Sadhu Bhadresadasa claims that this Bhasyam , on the Prasthanatrayt, represents the 
eternal Vedic ideology proclaimed by Bhagavan Svaminarayana. Essentially, 
Bhagavan Svaminarayana has evidently elucidated all his fundamental philosophical 
principles in his Vacanamrta. The Vacanamrta is the most authentic scripture of the 
Svaminarayana faith. It is a historical monument that is compiled in front of 


Swaminarayan’s eyes. 


This thesis comparatively analyzes the principles between the Vacanamrta and the 
Prasthanatrayi-Svaminarayana-Bhasyam of Sadhu Bhadresadasa to determine to 


what proportion the Bhasyam accords with the principles of Bhagavan 
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Svaminarayana encoded in the Vacanamrta. Therefore, by critically analyzing Sadhu 
BhadreSadasa’s commentaries in light of Bhagavan Svaminarayana’s Vacanamrta, 


this thesis intends to bring forth a valid conclusion. 


The Problems and Solution 

When we talk about the principles, which were given by Svaminarayana two hundred 
years ago, are authored today into the scholastic way on the base of prasthanatrayl, it 
provokes many issues regarding the authenticity of the teaching of Svaminarayana 
and the principles shaped by the bhashykar according to the prasthanatray1. Since, the 
period of two hundred years is enough to change the phenomenon of social, religious, 
and moral aspects of any particular region. Consequently, these changes can also be 
perceived in the various other writings which are stood at two different and vast time 


ZONE. 


In addition to this, the Vacanamrta is in the Gujarati language which differs from our 
modern Gujarati. The Vacanamrta is nothing but the spiritual discourses delivered by 
Svaminarayana in front of the assembly. Although, Svaminarayana reflects his unique 
philosophy in the form of the Vacanamrta, yet his teachings were very simple and 
practical and applicable in nature which is a significantly different attitude as compare 
to the Bhasyam tradition. On the other hand, in the Bhasyam tradition, the Sanskrit 
language is a vital life. In the modern world, only a few people know this high profile 
language. Moreover, you can not find a person today who is living his spiritual life by 
reading the Bhasyam. So due to the two different time zone, different languages 
different backgrounds and different natures of these two scriptures, it was a 


challenging task to conduct research on the topic. 


As a solution, I am very fortunate that I came across a live guruparmapara. Today 
Svaminarayana’s sixth spiritual successor and guru HDH Mahant Svami Maharaja is 


present here. The teachings of Svaminarayana, the mystery of the ancient texts, depth 
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of spiritual principles, and a practical day to day spiritual life, which was understood 


directly from him. 


The second benefit for me was the availability of the Bhasyakara. In the entire world, 
the only Vedanta Bhasyakara Bhadresadasa is living on earth today. In this way, we 
discussed the thesis topics and got guidance from him. He taught the Bhasyas us in a 
regular class. Since we are living in the same monastery so almost every day, I grabbed 


the opportunity to understand various subjects of the Bhasyas. 


Hence, with the help of this above-mentioned solution, in this thesis, I have conducted 


an analysis of the Svaminarayana Bhasyam in light of Svaminarayana’s Vacanamrta. 


An example 

In numerous readings, the Vacanamrta describes Purusottama as a distinct 
ontological entity that is beyond Aksara. Svaminarayana explains, “At the time of 
creation Purusottama Bhagavan who is akgaratita glances towards Aksara.” 
(Vacanamrta Gadhada 1/41). Here, Bhagavan Svaminarayana clearly states that 
Purusottama Bhagavan is beyond Aksara. A similar elaboration is provided in the 
Mundakopanisat-SvaminarayanaBhasyam ’s exposition of “Aksarat paratah parah.” 


(Mundakopanisad 2/1/2) 


The commentary upholds the above-mentioned teaching of Bhagavan 
Svaminarayana by elaborating on the distinct meanings expressed by the two 
instances of the word ‘para’ that appear within this mantra. When both instances are 
understood in the manner proposed, the mantra is read to express: ““Purushottam is 
superior than the superior Aksara.” The commentary clarifies that the mantra reveals 
Aksara is superior in that it is greater than the jivas, ISvaras, and maya; and as a 
result, is identified as para; whereas Purusottama is identified as ‘paratparah’ - 


superior than the superior Aksara. The resemblance of the commentary’s exposition 
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of the mantra with that of Svaminarayana revelation in the Vacanamrta (Vacanamrta 
Gadhada 1/41) expresses not only that the commentary adheres to the teachings of 
the Vacanamrta, but also that the teachings of the Vacanamrta afford a particular 


interpretation of the Mundakopanisad. 


Significance of the Study 

As described earlier, the Vacanamrta is considered to be principal sacred text of the 
Svaminarayana sampradaya and the Aksara-Purusottama Darsana. The 
Prasthanatrayi-Svaminarayana Bhasyam offers a comprehensive exposition of the 
various texts of the Prasthanatrayt according to the principles of the Aksara- 
Purusottama DarSana. By evaluating the principles expressed within both texts, this 
work serves as a bridge that defines the relationship between the Vacanamrta and 
the SvaminarayanaBhasyam. In addition, by presenting this relationship, this work 
also indirectly examines how Upanisadic revelations are reflected within 
Svaminarayana’s teachings. As such, this project serves as a means through which 
scholars, students, and aspirants may understand not only the role, significance, and 
relationship between the Vacanamrta and the SvaminarayanaBhasyam, but also how 


their expositions contribute to the larger darsanic dialogue. 


The focus of the research 

The research work conducts its analysis by focusing on the evaluation of the 
SvaminarayanaBhasyam ’s expositions as they are presented within the Vacanamrta 
in context of the following three categories: the darsana’s pramana-mimamsa 
(epistemology), tattva-mimamsa (metaphysics), and mukti-mimamsa (soteriology). 
Specifically, investigations within these categories will involve comparing the 
Vacanamrta’s revelation and the SvaminarayanaBhasyam’s interpretation and 
exposition of, among others. In addition to this, the scope of my thesis is too broad, 


more specifically, it includes all the Prasthanatray1-SvaminarayanaBhasyam , so due 


to a practical problem I did not include all the references on a particular topic; 
nevertheless, I have not left any topic or subtopic in the thesis without direct or 
indirect references from both scriptures the SvaminarayanaBhasyam and the 
Vacanamrta. Most importantly, to take a principle and analyze it from both of the 
scriptures and the viewpoints of the respective authors were demanding hundreds of 


pages; therefore I prominently focused on it. 


Chapter - I 

Introduction 
This chapter figures out some basic introduction of principles that provide a strong 
foundation to understand the Vedic Indian tradition on which the building of this 
thesis is located. The six ancient darshans; Samkhya, Yoga, Nyaya, Vaisesika, 
Mimamsa, and Vedanta are briefly introduced here. Moreover, the six prominent 
Vaidika darsanas; Advaita, Visistadvaita, Dvait, Dvaitadvaita, Suddhadvaita, and 
Acintyabhedabheda; are narrated here, which play a vital role to differentiate the 


Svaminarayana darsana from those darsanas. 


The introduction of the Prasthanatrayi- shastras (Upanishad, Gita, Brahmasitra) and 
the Bhasya tradition enrich this chapter. As far as Svaminarayana tradition is 
concerned we have briefly provided the life and work of Svaminarayana and its live 
guruparampara. More importantly, the two scriptures the Vacanamrta and the 
Svaminarayana Bhasyas which play a major role in the thesis are deeply introduced 
in the chapter. The entire introductory chapter is structured in such a manner that 


even an outsider can understand the basic principles of the thesis. 


Chapter — 2 
Analysis on the Basis of Pramanamimamsa (Epistemology) 


This chapter focuses on the Indian Pramana tradition, which is concerned with the 


means and criteria of valid empirical knowledge and correct cognition. Although all 
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the famous and traditionally accepted pramanas in the Indian philosophical systems 
are analyzed here on the basis of the Vacanamrta and the Svaminarayana Bhasyas, 
such as perception, inference, verbal testimony, analogy, etc. yet this chapter aims 


to decipher some unique stars in the sky of epistemology. 


In this manner, As far as the number of pramanas is concerned, the Svaminarayana 
tradition harbors totally different attitudes. For example, The Prasthanatrayi 
Svaminarayana Bhasyam clearly mentions the significance of Pramana (BSSB- 
11/1, 1/1/3; KeUSB-1/3; BUSB-2/4/5), however, like Svaminarayana, the 
Bhasyakara is not bound with the fixed numbers of Pramana. He averred- “saat 


waroraatarstent Attia” ( SSS- Mamgalam -1). 


Along with this, the pramnyam of pramana also depends on Aksarabrahman and 
Parabrahman along with the guru, they are indeed determinant and cause of all 
Pramana and Prama (knowledge), they are the cause of intellect that obtains 
knowledge and provide the knowledge to a seeker and are knowable. Their grace is 
indispensable to attain true knowledge. The discussion between logic, Shastra, and 
the Guru also provides a special feature to this chapter. At the end of this chapter, 


khyativada of the Svaminarayana school is presented as well. 


Chapter — 3 
Analysis on the Basis of Tatvamimamsa (Metaphysics) 
In this chapter, the Metaphysics of Svaminarayana school is analyzed based on the 
Vacanamrta and the Svaminarayana Bhasyas. Metaphysics is related to the study of 
the eternal ontological entity or entities in a particular belief system.! 
Svaminarayana reveals straightforwardly, “From all the Vedas, Puranas, Itihasa and 


Smrti scriptures, I have gleaned the principle that jiva, maya, ISvara, Brahman and 


' Brahmadarshandas Sadhu, Vachanmrit Rahashya, Pg. 2, Svaminarayana Aksharpith, 4" Edition Aug. 2004. 
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Paramesvara are all eternal.” (Vac. Gadh. 3/10). Svaminarayana Bhasyam confirms, 


“epee TST: TTS... TAT... TTT: aT 1”? 


In the history of world philosophy, this is indeed the matchless principle of 
Svaminarayana school. It has been analyzed as a key factor in this chapter and 
provided elucidation on each entity with its nature, form, and function. Moreover, 
the chapter defines a clear distinction and relation among these ontological entities. 
The creation, sustenance, and dissolution of the cosmos are discussed and 
Parabrahman and Aksarabrahma elaborated as its cause with critical argumentations. 
In addition to this, the narration of Aksarabrahman as transcending maya is the most 


naval contribution to this chapter. 


Chapter — 4 
Analysis on the Basis of SadhanaMimamsa (Spiritual endeavors) 
This chapter deals with the spiritual endeavor or Sadhana a seeker has to perform 
in order to attain the ultimate reality. Bhagavan Svaminarayana and his Gunatita 
Sadhus have lived and taught a unique and practical path of spiritual sadhana that 
leads to the realization of Atman, Brahman, and Paramatman. We made this 
sadhana as our subject matter and analyzed it through the Svaminarayana 


Bhasyam in light of the Vacanamrta. 


The primary tool described here is a distinction and significance of self-effort 
and God’s grace. The chapter explicitly corroborated it. Then we moved to 
enunciate the most fundamental factor of the Svaminarayana sadhana, 
Brahmabhava, which includes almost every spiritual sadhana. To become 


brahmariipa and offer upasana to Parabrahman is the prominent sadhana of the 


2 5/2, Mundaka Upanishad Svamindradyana Bhashya, Sadhu Bhadreshdas (December 2009, Svaminarayana 
Aksharpith, Ahmedabad) 
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tradition. Further, we have described the ekantika dharma and its components 
(Dharm, Jfiana, Vairagya, Bhakti). Refuge (asraya), diksa, niyama, general 
sadhana, and atonement were the proficient points for the discussion in this 


chapter. 


Our sadhana chapter provides a detailed description of the importance of the 
Brahmasvartipa Guru by which all aspirants can succeed in their spiritual quest 


and experience the ultimate bliss of God. 


Chapter — 5 
Analysis on the Basis of Mukti Mimamsa (Soteriology) 
Soteriology is the study of the divine accomplishment of the salvation* 
of humanity; In Indian philosophy, soteriology can be defined as attaining Moksa. 
this chapter explains the fruit, the ultimate goal of the spiritual endeavors performed 
by a seeker. Within the Aksara-Purusottama Darsana, Here we have provided a 
lengthy description that devotees have a relationship with Akshar and Purusottama 
in the Sadhanadasa and also after attaining mukti. Mukti defined as becoming 
aksarartipa and offering bhakti to Purusottama with dasabhava. Thus, even in the 
state of mukti, one, upon becoming brahmariipa, continuously offers upasana to 


Purusottama with dasabhava. 


Considering it in the background the chapter discusses the nature of bondage and 
liberation. In the liberation jivanmukti and videhamukti has been elucidated. 
Moreover, by the oneness with Brahman one does not becomes Brahman or 
Parabrahman after becoming a jivanmukta or videhmukta. This topic is corroborated 
with a large series of arguments. The way to the abode (Arciradi Marga), The state 


of mukti in the abode, brahm! tanu (body of a mukta), the relation between God and 


3 Definition of salvation in Christianity: Oxford, 2"4 Ed. 1989: "The saving of the soul; the deliverance from sin and 
its consequences" 
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a mukta are discussed at length in this chapter. This chapter provides an efficient 
analysis of those prominent principles regarding soteriology described in the 


Svaminarayana Bhasyam and the Vacanamrta. 


Chapter — 6 

Conclusion 
The Vacanamrta is a principal sacred text of the Svaminarayana Sampradaya 
(religious tradition) delivered by Parabrahman Svaminarayana himself. After two 
hundred years of Svaminarayana’s time, the Prasthanatrayi-Svaminarayana- 


Bhasyam are authored by Sadhu Bhadresadas. 


This thesis analyzed and assessed the main doctrinal interpretations provided within 
the Svaminarayana-Bhasyam and the Vacanamrta. The current study accumulated 
the number of factors where both scriptures propagate the same idea. After analyzing 
a number of examples, the findings clearly suggest that the Svaminarayana-Bhasyam 
thoroughly follows the Vacanamrta’s principles. We can conclude by saying that 
Sadhu Bhadresadasa has put the philosophical principle of Svaminarayana found in 
the Vacanamrta, in a scholastic way. The findings of this study have a number of 
important implications for them who intend to conduct research on the 


Svaminarayana-Darsana. 
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CHAPTER -6 


CONCLUSION 


1. Study of the Vedanta Darsana 

Vedanta (Veda + anta) means the ending part of the Vedas. It is a specific reference 
to the Upanisads and the philosophy they contain. Vedanta is one of the six 
Darsanas or philosophies of Hinduism. It is also known as Uttara Mimamsa or 
Brahma Mimamsa. The first systematic study of philosophy seems to have been 
done by Badarayana in the Brahmasitras. The school derives its philosophy mainly 
from the Vedas in general as well as the Upanisads, Brahmasiitras (also known as 
Vedantasutras), and BhagavadGita. They are the foundational texts of the school 


of Vedanta and are collectively identified as the Prasthdanatrayi. 


The principal concepts of Vedanta include the nature of reality, the forms of 
Parabrahman, Brahman, mdyd, isvara, and atman or jiva and their relationship. 
Moreover, it encompasses the cause of creation, nature of bondage, means of 
liberation, states of consciousness, self-purification, transmigration of atman, and 
the practice of yoga and meditation. We analytically studied all these topics here on 


the basis of the Prasthanatrayi Svaminarayana Bhasyas and the Vacanamrta. 


2. New Era of Darsana Tradition 

Parabrahman Svaminarayana’s Siddhanta (doctrinal philosophy) is the Aksara- 
Purusottama Darsana or Aksarapurusottama Vedanta or Svaminarayana Darshan. 
Through its revelation, Parabrahman Svaminarayana provided a_ unique, 
unprecedented contribution to Vedic knowledge. Whatever he taught in his time is 
still available in the form of the Vacandmrta, a prominent scripture of the 
Svaminarayana faith. His successors, Aksarabrahman Gunatitananda Svami, 
Brahmasvaripa Bhagataji Maharaja, Sastriji Maharaja and Yogijt Maharaja 
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continued this legacy. Continuing the philosophical work of his ancestors Gurus 
Brahmasvartipa Pramukha Svami Maharaja spread Svaminarayana’s teaching 
throughout the world. Through his wish and blessings, Mahamahopadhyaya Sadhu 
BhadreSadasa authored commentaries (bhdsyas) on the Upanisads, Bhagvad Gita 


and the Brahmasutra. 


3. The Theme of the Thesis 

Two centuries later, commentaries (henceforth bhdsya) in the Svamindrdyana 
School were written and unequivocally acclaimed. The author of the 
Svaminarayana-Bhasya Sadhu Bhadresadasa claims that this bhdsya, on the 
Prasthanatrayi, represents the eternal Vedic ideology proclaimed by Bhagavan 
Svaminarayana. Essentially, Bhagavan Svaminarayana has evidently elucidated all 
his fundamental philosophical principles in his Vacanamrta. The Vacanamrta is the 
most authentic scripture of the Svaminarayana faith. It is a historical monument 


that was compiled in the physical presence of Svaminarayana. 


When we talk about the principles, which were given by Svaminarayana two 
hundred years ago, are authored today into the scholastic way on the base of 
Prasthdnatrayi, it provokes many issues regarding the authenticity of the teaching 
of Svaminarayana and the principles shaped by the Bhasyakara according to the 
Prasthanatrayi. The period of two hundred years is enough to change the 
phenomenon of social, religious, and moral aspects of any particular region. 
Consequently, these changes can also be perceived in the various other writings, 


which stand at two different and vast time zone. 


This thesis comparatively analyzes the principles between the Vacanamrta and the 
Prasthanatrayi-Svaminadradyana-Bhdsyam of Sadhu Bhadresadasa to determine to 
what proportion the Bhdadsyam accords with the principles of Bhagavan 
Svaminarayana encoded in the Vacandmrta. Therefore, by critically analyzing 


417 


Sadhu Bhadresadasa’s commentaries in light of Bhagavan Svaminarayana’s 


Vacanamrta, this thesis intends to bring forth a valid finding as below. We will now 


review the central principles of the Aksarapurusottama Darsana that have been 


covered within this book. 


4. The Essence of the Thesis 


Before we move to provide an analysis of all the chapters, let us present the essence 


of both the Prasthdnatrayi Svaminarayana Bhasya and the Vacanamrta. 


Collectively we use the term ‘Svaminarayana DarSsana’ for them: 


The Aksara-Purusottama Darsana or Svaminarayana Darsana is distinct and 
independent from Advait, Vishishtadvait, Dvait, Shuddhddvait and all other 
darsanas. 

The Svaminarayana Darsana is the name of the philosophical doctrine 
established by Parabrahman Svaminarayana. 

The Svaminarayana DarSana is the essence of Parabrahman Svaminarayana’s 
teachings; it is the essence of the Vacanamrta. 

Epistemologically, the Svaminarayana DarSsana accepts all pramanas which 
are helpful to know Aksarapurusottama. Aksarapurusottama are the ultimate 
knowers, by their grace, all type of knowledge is imbibed by jivas and isvaras. 
Metaphysically, this darsana asserts the eternal distinction between the 
following five ontological entities: Parabrahman, Aksarabrahman, maya, 
isvara, and jiva. 

Parabrahman and Aksarabrahman transcend maya, whereas jivas and isvaras 
are in the clutch of maya. 

Aksarabrahman serves through the following four forms: (1) chidakash, (2) 
the divine abode of Puruottama, (3) the personal form forever in the service 


of Purusottama within Aksaradhama and (4) the present manifest Guru. 
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Purusottama Parabrahman is supreme, the all-doer, forever with a form, 
eternally divine, forever manifest through the Aksarabrahman Guru, and 
possesses infinite virtues. 
The Svaminarayana Darsana is the brahmavidyad of the Upanisads, the 
adhyatmavidya of the Bhagavad Gita, and the brahmagnan of the 
Brahmasitra. 
The essential message of this darsana is to become brahmariupa and offer 
upasana and bhakti to Purusottama with dasbhava. 
The essence of saddhand is to please Bhagavan by becoming aksararupa 
(brahmaripa) and offering bhakti to Purusottama with dasbhava. This bhakti 
is accompanied by attributes such as dharma, jidna, and vairdgya to 
Purusottama with dasbhava. 
Within the Svamindrdyana word, the term Svami refers to Aksara and the 
term ‘Narayana’ refers to Purusottama Parabrahman. The terms 
‘Svaminarayana’ and ‘Aksara-Purusottama’ are synonymous. 
According to the teachings of Parabrahman Svaminarayana himself, the 
terms Svami and ‘Aksara’ found within “Svaminarayana’ and ‘Aksara- 
Purusottama refer to Gunatitananda Svami, whereas the terms’ Narayana’ and 
‘Purusottama’ refer to himself, Sahajananda Srihari. 
One thoroughly realizes the Aksara-Purusottama Siddhdnta and _ attains 
ultimate mukti (liberation) through the firm association with the 
Aksarabrahmasvarupa Guru. 
The Svaminarayana DarSsana accepts two types of mukti 

1. Jivanamukti and 2. Videhamukti. 
The Aksara-Purusottama Darsana continues as a thriving and living darshan 
today through the creation of thousands of mandirs and the continuous 
practice of its traditions, which include wearing a kamthi, performing daily 


puja, and offering daily prayers. Today, under the leadership of Pragata 
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Brahmasvarip Mamhata Svami Maharaja, hundreds of thousands of devotees 


continue to strengthen their conviction in the Aksara-Purusottama Darsana. 


5. Analysis of Chapters 


5.1 Chapter 1 


This is an introductory chapter, which provides the foundation to understand the 


philosophical principles found in the Svaminarayana DarSsana. 


SN TOPIC ENUNCIATION FINDINGS 
1. | Vedic Darsana | 1.Samkhya Darsana Darsana is a_ sincere, 
Tradition 2. Yoga Darsana mature, and diligent 
3. Nyadya Darsana spiritual reflection aimed at 
4. Vaisesika Darsana attaining the ultimate truth. 
5. Karmamimamsa Over time, this 
Darsana contemplation resulted in 
6. Vedanta Darsana the gradual emergence of 
various streams of 


philosophical thought 


within India. 


2. | Vedanta 1. Advaita Darsana (Adi | The Upanisads are known 
Darsana Samkara) as Vedanta. Therefore, the 


2. Visistadvaita Darsana_ | school of philosophy that is 


(Ramanuja) based on the Upanisads is 
3. Dvaita Darsana the Vedanta Darsana. The 
(Madhvacarya) essence of the Upanisads is 


4. Dvaitadvaita Darsana | brahmavidya. 
(Nimbarka) 

5. Suddha Advaita 
Darsana (Vallabha) 
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6. Acintyabhedabheda 
Darsana (Caitanya 


Mahaprabhu) 


The 


Prasthanatrayt 


1. The Upanisads 
2. Srimad Bhagavata Gita 


3. The Brahmasitras 


Prasthan means a sdstra 
that establishes principles, 
and the = suffix strayi 
indicates a quantity of three. 
The three sdstras which 
comprise the 


Prasthdnatrayi are the 


Upanisads, Srimad 
and 


These 


Bhagavata Gita, 
Brahmasutras. 

sdastras are named prasthan 
because it is only through 
them that philosophical 
principles are established 


(prasthapan). 


The 
Svadminaradyana 


Tradition 


1.Life and Work of 
Bhagavan 
Svaminardayana 

2. Philosophy 

3. The Vacanamrta 


4. The Guruparampara 


Parabrahman 

Svaminarayana provided a 
unique, unprecedented 
Vedic 


knowledge. Whatever he 


contribution to 


taught in his time is still 
available in the form of the 
Vacanamrta, a prominent 
scripture of the 
Svaminarayana faith. His 


successors, Aksarabrahman 
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Gunatitananda Svami, 
Brahmasvaripa Bhagataji 
Maharaja, Sastriji 
Maharaja, Yogij1 Maharaja, 
Pramukha Svami Maharaja 
and Mahanta Svami 
Maharaja continued _ this 


legacy. 


5. | The 1. The commentator Sadhu Bhadresadasa has 


Prasthanatrayi- | 2. Characteristics of the | vested meticulous effort in 


Svaminarayan- commentary authoring the commentaries 
Bhasya 3. The Svaminarayan- on the Prasthdnatrayi and 
Siddhanta-Sudha has succeeded in advancing 


the field of Vedanta 
philosophy. 


5.2 Chapter - 2 


5.2.1 Analysis on the Basis of Epistemology 

In Indian philosophies, pramdna is the means which can lead to knowledge and 
serve as one of the core concepts in the Indian epistemological system. The focus 
of pramana is how correct knowledge can be acquired, how one knows, how one 
doesn’t, and to what extent knowledge pertinent about someone or something can 
be acquired. Here, we present a brief analytical study of the Prasthdnatrayi 


Svaminarayana Bhasya and the Vacandmrta on the basis of epistemology. 


This chapter focuses on the Indian Pramana tradition, which is concerned with the 
means and criteria of valid empirical knowledge and correct cognition. Although 
all the famous and traditionally accepted pramanas in the Indian philosophical 


422 


systems are analyzed here on the basis of the Vacanamrta and the Svaminarayana 
Bhasyas, such as perception, inference, verbal testimony, analogy, etc. this chapter 
aims to decipher some unique stars in the sky of epistemology. In this manner, as 
far as the number of pramdnas is concerned, the Svaminarayana tradition harbors 
different attitudes. For example, the Prasthdnatrayi Svaminarayana Bhasya clearly 
mentions the significance of pramana (BSSB-1/1/1, 1/1/3; KeUSB-1/3; BUSB- 
2/4/5). However, like Svaminarayana, the BhasyakAara is not bound with the fixed 


numbers of pramdna. He averred- “sasremt saoracbatarsteaat Hifi’ (SSS- Mamgalam 
— abhyarthana-1). 


Along with this, the pranayama of pramana also depends on Aksarabrahman and 
Parabrahman along with the Guru. They are indeed determinant and cause of all 
pramana and pramd (knowledge). They are the cause of intellect that obtains 
knowledge and provides knowledge to a seeker and is knowable. Their grace is 
indispensable to attain true knowledge. The discussion between logic, sdastra, and 
the Guru also provides a special feature to this chapter. At the end of this chapter, 


khyativada of the Svaminarayana School is presented as well. 


S.No| PRINCIPLES THE VACANAMRTA THE 
SVAMINARAYANA 
BHASYA 
1. | Meyadhina Parabrahman knows | Parabrahman doesn’t 
manasiddhih everything about the past,| need the indriyas or 


the present, and the future. | sense organs for 
He doesn’t need any| attaining knowledge 
means. Means are meant} since his knowledge is 


for mayic. self-proven. 
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Acceptance of 


Pramanas 


Not fixed numbers. In 
fact, ultimate knowledge 
is important. Every means 
of knowledge is important 
which leads us to the 


knowledge of Brahma- 


Hundreds of means are 
welcomed if they are 
worthy to attain 
knowledge of Brahman 


and Parabrahman. 


Parabrahman. 
Ultimate source | By the grace Brahma- | Aksarabrahman and 
of knowledge Parabrahman, his indriya | Parabrahman along 
and antahkarana become | with the Guru, are 
divine. Then only hej determinant and_ the 
attains the ultimate; cause of all pramdna 
knowledge. and pramas 
(knowledge). 
Pramana of | Knowing  Parabrahman| Due to Parabrahman’s 


Parabrahman in 


perfectly means knowing 


resolution that He 


human form the manifest form of] incarnates on earth and 
Parabrahman. the seeker becomes able 
to obtain his true 

knowledge. 
Perception Parabrahman then | The Bhdsyakara says 
divinizes his cognitive; about Parabrahman- 


and conative senses. So, a 


devotee gets correct 
knowledge of 
Parabrahman and_ the 
world. 


behold all the entire 


creation, animate, 
inanimate, and 
whatever else you 


would like to see — all at 
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one place in My 


(Parabrahman’s) body. 


6. | Inference Svaminarayana was a| He used a_ superb 
protagonist both of | variety of logic yet 
intellect and intuition but | asserted that the highest 
rejected logic as anj| knowledge is beyond 
ultimate means. suppositional 

reasoning. 

7. | Verbal The scriptural testimony | Scripture-verbal 

Testimony is regarded as the best} testimony is the most 
guide for the knowledge | reliable source 
of Brahma-Parabrahman. | (pramdna) among. all 

the epistemological 
means. 

8. Guru The satpurusa (Aksara-| Aksara-Guru is highly 
Guru) is the scriptures; extolled both for 
personified, and hence, he | understating the correct 
alone can unveil the| meaning and 
meanings and implied| implications of the 
sense of the scriptural | scriptures. 
words. 

9. | Analogy Used to understand} Helps as a base for a 
mystical and profound} seeker to fulfill his 
spiritual philosophy. spiritual understanding. 

10. | Prama Knowledge is understood | Knowledge, which is 


as definite, doubt-free, 
truthful, awareness of the 


thing, episode or concept, 


characterized by the 
knowledge of the five 


entities: jiva, isvara, 
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especially about the true 
nature of five ontological 


realities. 


maya, Brahma, and 
Parabrahman, as they 


truly are. 


11. | Process 


of 


When the yrtti of 


Firstly, the indriyas 


attaining the indriyas enter the} connect with the object, 
knowledge object, the mind and jiva|) then with the mind 
also go along with the) resulting in knowledge. 
vrtti; then, the object is 
seen and fully recognized. 
12. | Khyati Accepts the erroneous} We accept cid-acid 
knowledge and worldly | khydti in erroneous 
things as being real. knowledge. 


5.3 Chapter - 3 


5.3.1 Analysis on the Basis of Metaphysics 


In this chapter, the metaphysics of the Svaminardyana School is analyzed based on 


the Vacanadmrta and the Svaminarayana Bhasyas. Metaphysics is related to the 


study of the eternal ontological entity or entities in a particular belief system. ’* 


Svaminarayana reveals straightforwardly, “From all the Vedas, Purdnas, Itihasa 


and Smrti scriptures, I have engendered the principle that jiva, maya, isvara, 


Brahman and Paramesvara are all eternal.” (Vac. Gadh. 3/10) Svaminarayana 


Bhasya confirms, “sfdamrermeerpafeada: WTS... AAT... HT: «eT 177789 


In the history of world philosophy, this is indeed a matchless principle of the 


Svaminarayana School. It has been analyzed as a critical factor in this chapter, 


which provides elucidation on each entity with its nature, form, and function. 


782 Brahmadarsandasa Sadhu, Vacandmrta Rahasya, op.cit., p.2 
783 Sadhu Bhadresadasa, Mundaka Upanisad 2/1/2, 
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Moreover, the chapter defines a clear distinction and relation among these 
ontological entities. The creation, sustenance, and dissolution of the cosmos are 
discussed, and Parabrahman and Aksarabrahman elaborated as its cause with 
critical argumentations. In addition to this, a deep narration of Aksarabrahman as 
transcending maya is the most novel contribution to this chapter. We present a brief 


analytical study of the Prasthdnatrayi Svaminarayana Bhasya and the Vacanamrta 


on the basis of metaphysics. 


S.N.| PRINCIPLES | THE VACANAMRTA THE 
SVAMINARAYANA 
BHASYA 
co Five eternal | Parabrahman Purusottama | Jiva, maya, isvarda, 
ontological Bhagavan, Brahman and Paramesvara 
entities Aksarabrahman, maya, | are all eternal. 
isvara, and jiva - these five 
entities are eternal 
1. | Jiva The jiva has three bodies: | The atman which resides in 


sthila deha, stiksma deha, 


and karana deha. 


the body is affected by its 
three bodies: sthiila deha, 
suksma deha, and karana 
deha, and also with three 
states of it: jagrata avastha, 
and 


svapna — avastha, 


susupti avastha. 


oe Tsvara 


It is known as isvara due to 
its significant powers. That 
Virata Purusa is just like 


this Jiva, and his actions are 


Devas fall in the isvara 
category.” In addition, 
Parabrahman creates 


realms therefore they can 
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also similar to that of the 


jiva.” 


enjoy the fruits of their 
karmas.” Like the jiva 
the isvaras also have 
three bodies. They are 


involved in the creation 


of the world. 

MAYA Prakrti is characterized by | Maya’s three = gunas; 
the three gunas, and by| sdttvika, rdjasika, and 
both insentience and} famasikaguna, are 
sentiency. It is eternal,| experienced by all. 
indistinct, the field of all 
beings and all elements, 
including mahattattva, and 
God’s divine power. 

Aksarabrahman | Purusottama is greater; Parabrahman is greater 
even than Aksara, who is | even than Aksara, the 
greater than all  else.| greatest. Parabrahman is 
Moreover, God - who is | entirely present and 
Purusottama - forever} graciously active through 
remains present in| the Aksara - 

Aksaradhama. brahmasvaripa Guru. 

Parabrahman Thus, the governor of all | It is not possible that there 


activities and the lord of all 
Parabrahman. 
God iS 


is one 
Therefore, 
definitely one, and no one 


can become like him. 


would be more than one 
God. Infinite miraculous 
deeds happen through only 
one ontologically supreme 


entity Parabrahman. 
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5.4 Chapter — 4 


5.4.1 Analysis on the Basis of Spiritual Endeavour 

This chapter deals with the spiritual endeavor or sadhand a seeker has to perform 
in order to attain the ultimate reality. Bhagavan Svaminarayana and his gundatita 
sadhus have lived and taught a unique and practical path of spiritual sadhana 
that leads to the realization of dtman, Brahman, and Paramatman. We made this 
sadhana as our subject matter and analyzed it through the Svaminarayana Bhasya 
in light of the Vacanamrta. The primary tool described here is a distinction and 
significance of self-effort and God’s grace. The chapter explicitly corroborated 
it. Then we moved to enunciate the most fundamental factor of the 
Svaminaradyana sadhana, Brahmabhava, which includes every spiritual 
sadhana. To become brahmariipa and offer updsand to Parabrahman is the 
prominent sadhana of the tradition. Further, we have described ekdntika 
dharma and its components (dharm, jnana, vairagya, and bhakti). Refuge 
(asraya), diksa, niyama, general sadhana, and atonement were the central points 


of discussion in this chapter. 


Our sadhana chapter provides a detailed description of the importance of the 
Brahmasvarupa Guru by which all aspirants can succeed in their spiritual quest 
and experience the ultimate bliss of God. We, now, present a brief analytical study 
of the Prasthadnatrayi Svaminarayana Bhasya and the Vacandmrta on the basis of 


spiritual endeavor. 


SN | PRINCIPLES | THE VACANAMRTA | THE SVAMINARAYANA 
BHASYA 

1. Grace and Hence, personal | Guru and God’s grace is 

Self-Effort endeavor itself is the | important to apply all other 
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greatest of all spiritual 


spiritual endeavors. By their 


endeavors for attaining) will, an  aspiratnt can 
liberation. One who has | achieve everything. 

such virtues, can attain 

God’s grace. 

Brahmavidya | With such| By which Aksara and 
understanding of BP,| Purusottama are truly 
one should develop | known iS called 
oneness between one’s | brahmavidyd. By 


jivatman and ___ that 
Brahman and _ worship 
Parabrahman while 
maintaining a master- 


servant relationship with 


Him. With such 
understanding, 

brahmajnana also 
becomes an 


unobstructed path to 


attaining the highest 


state of enlightenment. 


identifying brahmavidya as 


the means towards realizing 


these two _ ontologically 
distinct entities, the 
Aksarapurusottama 


Doctrine is understood as an 


expression of brahmavidya. 


Oneness with 


the Brahman 


The jiva realizes, ‘My 
self is Brahman, which 
transcends and is free 
from maya. If one 


associates with Brahman 


through continuous 
contemplation in this 
manner, the jiva 


Atmagrihiti, which is 
known as the firm oneness 
with the Aksarabrahman 
Guru, is the most prominent 
spiritual endeavor of all 
spiritual endeavors to 
complete updsand towards 


God. 
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acquires the virtues of 


Brahman. 

The Role of For a person who desires | All actions, thoughts and 

the Guru his own __ liberation, | intentions of the aspirant are 
nothing in this world is | now imbued with a spiritual 
more blissful than God | awareness of the Guru and 
and the Guru. Therefore, | thus take on a_ wholly 
just as a person has | devotional character and 
atmabuddhi towards | spirit. This frees the aspirant 
their own body, they] of  his/ her  karmika 
should similarly have | bondage. 
atmabuddhi with God 
and His santa. 

Sarandgati Accepting the firm] complete relinquish all 

(refuge) refuge of God is the] dharmas (i.e, duties as 
single, greatest endeavor | conceived by you) and 
amongst all spiritual | seeking God alone as un- 
endeavors for pleasing | faltered refuge. He shall 
God. assuredly release you from 

all sins. 
Upasana All greatness is achieved | Updadsanad is a type of 


through the force of 
the updsanad of God. 
Without upasana, 
though, nothing can be 


accomplished 


devotion. In this devotion, 
there iS constant 
remembrance of God. That 


is the root of all endeavors. 
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7. Bhakti 
(Devotion- 


Worship) 


Bhakti, an intense love 
for God which is devoid 
of all desires for fruits, 
and which is 
accompanied with an 
understanding of God’s 


greatness. 


Intense and singular love 
towards God coupled with 
the glory of Him is called 


bhakti in the scriptures. 


9. Sadhana for 
Daily Life 


God is pleased the most 


by satsanga. It alone 


puts an end to all 
worldly ties and 
attachments. 


In this way, the mantra 


shows that through the 
Satsanga of the 
Brahmasvaripa Guru, 


adhyatma vidya becomes 


fruitful in true sense. 


5.5 Chapter — 5 


5.5.1 Analysis on the Basis of Soteriology 


Soteriology is the study of the divine accomplishment of the salvation’* 


of humanity. In Indian philosophy, soteriology can be defined as attaining moksa. 


This chapter explains the fruit, the ultimate goal of the spiritual endeavors 


performed by a seeker. Within the Aksara-Purusottama Darsana, devotees have a 


relationship with Aksara and Purusottama in the sadhanadasd and also after 


attaining mukti. Mukti is defined as becoming Aksararipa and offering bhakti to 


Purusottama with dasabhava. Thus, even in the state of mukti, one, upon becoming 


brahmaripa, continuously offers updsand to Purusottama with dasabhava. 


784 Definition of salvation: Oxford, 2nd ed. 1989: "The saving of the soul; the deliverance from sin and its 


consequences" 


432 


Considering it in the background, the chapter discusses the nature of bondage and 


liberation. Jivanmukti and videhamukti have been elucidated. Moreover, by the 


oneness with Brahman, one does not becomes Brahman or Parabrahman after 


becoming a jivanmukta or videhmukta. This topic is corroborated with a large series 


of arguments. The way to the abode (Arcirddi marga), the state of mukti in the 


abode, brahmi tanu (body of a mukta), the relation between God and a mukta is 


discussed at length in this chapter. This chapter provides an efficient analysis of 


those prominent principles regarding soteriology described in the Svaminarayana 


Bhasya and the Vacanamrta. 


S.N PRINCIPLES THE VACANAMRTA | THE SVAMINARAYANA 
BHASYA 

1. Mukti Only when one constantly | By acquiring this 
associates with Brahman, | brahmisthiti 
through contemplation - as | (brahmabhdva) one attains 
previously described - is | liberation and experiences 
that attachment broken. God’s bliss. 

Ze Bondage This mayd of the jiva,| Therefore, true knowledge 
i.e., the karana body, is | is hidden due to ignorance 
attached so firmly to | inthe form ofa causal body 
the jiva that they cannot | of maya. 
be separated by any 
means whatsoever. 

RE What is Oneness? | Jiva never becomes| This means _ that the 
Brahman or Parabrahman | worshipper of the Brahman 
in any state. The oneness | gains the qualities of 
with AB is qualitattve| Brahman. They do not, 
oneness only. however, become 
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ontologically one with the 


worshipped Brahman. 
Jivanamukti When the devotee has kept | When all desires clinging to 
their mind at the holy feet | the heart of one perish, then 
of God in this manner,| the mortal becomes 
they do not have to die to | immortal and here 
attain the abode of God -| attains Brahman. The Sruti 
they have attained it while | itself establishes the 
still alive. principle of jrvanamukti. 
Videhamukti We also wish to join the | The brahmaripa devotee 
ranks of the Aksararipa | continuously offers 
muktas and go to| updsand to God till their 
Aksaradhama to forever | death. After their death, he 
remain in the service of | enters the abode of God and 
God with a brahmi tanu. | gets the divine Brahmika 
body by the wish and grace 
of Him. 
Arciradi Marg After such an ekantik| Devayana or  arciradi 


bhakta leaves their body 
and becomes free of all 
influences of maya, they 
attain Aksaradhama via 


Arciradi marg. 


marga is the actual way 
through which the liberated 
atman goes to the abode of 
God. 


Upasya-Upasaka 
Relationship 


This devotional 
relationship between 
Parabrahman and_ the 


liberated dtmans is thus 


Despite being similar in 
appearance to God, muktas 
are the servant devotees of 


Parabrahman. 
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referred to as the ‘svami- 


sevaka sambandha. 


6. Ultimate Conclusion 

The prominent aim of this study was to analyze the principles narrated in the 
Prasthanatrayi-Svamindrayana-Bhdsya in the light of Svaminarayana’s 
Vacanamrta, since the Vacanamrta is a principal sacred text of the Svaminarayana 
Sampraddya (religious tradition) delivered by Parabrahman Svaminarayana 
himself. After two hundred years of Svaminarayana’s time, the Prasthdnatrayi- 
Svaminarayana-Bhasyam were authored by Sadhu Bhadresadasa. So far, after 
providing the first introductory chapter, we have analyzed and assessed the main 
doctrinal interpretations provided within the Svamindrdyana-Bhdsya and the 
Vacanamrta according to these four main factors: epistemology, metaphysics, 


spiritual endeavors, and soteriology. 


The current study accumulated several factors where both scriptures propagate the 
same idea. After analyzing a number of examples, the findings clearly suggest that 
the Svamindrayana-Bhdasya thoroughly follows the Vacanamrta’s principles. We 
can conclude by saying that Sadhu Bhadresadasa has put the philosophical principle 
of Svaminarayana found in the Vacandamrta, in a scholastic way. In this way, after 
following the proper vedantika process and analysis, we find that the 
Svaminarayana Bhasyas follow the principles of the Vacandmrta. In other words, 
in both scriptures, the principles are the same. Thus, we reject the null hypothesis, 


which echoed earlier that there is no relation between these two scriptures. 
Moreover, readers will be glad to know that for the first time in the history of the 
Indian philosophy, the Prasthanatrayi-Svaminarayana-Bhasyas were analyzed on 


the foundation, the Vacandmrta, on which the entire sampradaya is standing. The 
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findings of this study have many important implications for those who intend to 


conduct research on the Svaminardyana-Darsana. 
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THE PROCTOLOGICAL PROCESS [UTPATTI SARGA] 


Parabrahman 
(The Supreme Entity) 
(Purusottama Narayana) 


Aksarabrahman 


[| ——_— 4 


Miula-Prakrti -——_— —_—_————————_ Ak sarapurusa 
(Maha Maya) | (Milapurusa) 
(AksaraMukta) 
[lure  ( .- . we . if  ~ Tain 
Countless Pairs Pradhadnapurusa Pradhanapurusa 


Pradhanapurusa Countless Paiks 


Mahattattva 
: (chitt) 
et een Se 
: Satvika Ahamkara Rajasika Ahamkara Tamasika Ahamkara 
: 
Cosmic Mind & Deities Presiding Cosmic Senses, Five 
' Gross Elements & 
Over Cosmic Senses Intellect & Vital Breaths Five 


Subtle Elements 


| | | 
Virat Pupusa 


—<—<$<$$$- —_—+ 


Visnu Brahma Mahesa 


Marici & Other Prajapatis 
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ie 


KaSyapa aid Prajapatis 
a 


Indra & Other Devatas Daityas All Mobile & Immobile 
Life-Forms 
(Divinities) (Demons) (Human, Animals, 
7 Vegetables, etc.) 


Four types of Dissolutions (Pralays) 


Dissolution 
Nitya Pralaya Nimitta Pralaya Prakrta Pralaya Atyantika Pralaya 


Fourteen lokas and their inhabitants within each 
brahmanda 
Loka Inhabitants 
14 Satyaloka / Brahmaloka Brahma 
13. Tapaloka 
12 Janaloka Brgu and other sages 
11. Maharloka Aryam and other ancestral divinities 
10 Svargaloka / Indraloka Indra and other devatas 
9 Bhuvarloka Impure devatas 
Mrtyuloka Humans 
7 Atala 
6 Vitala Daityas 
5 Sutala 
4 Talatala 
3. Mahatala Nocturnal creatures 
2  Rasatala 
1 Patala Serpents 
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